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ABSTRACT 
The khilafah. Islamic institution of governance based on the 
Quran and the sunnah infact signifies the succession of the Prophet 
Muhammad (SAW), for the khalifah succeded in all his offices 
excepting that of his Prophetic duties which were a prerogaive of 
his not shared by anyone. It goes without saying that his rule was 
based on divine precepts and commands and though the descent of 
the Quran or for that matter wahy (revelation) was discontinued 
after his death, the khulafa-i rashidin followed in all respects the 
model and policy of their great divine predecessor, assuming quite 
rightly the title of the khilafah ala minhaj al-nubuwah for their 
rule. According to an authentic tradition that model Islamic rule 
lasted thirty years after the death of the Prophet (SAW) 
(11AH/632AD—41AH/661AD). 
Historically speaking, the khilafat-i rashidah was succeeded 
by the governance of the Umavi khulafa (41AH/661AD — 132AH/750AD) 
which was succeeded in turn by the Abbasi khulafah 
(132AH/750AD—656AH/1258AD). These two successive periods of 
Muslim rule were not water-tight compartment as they are generally 
believed to be or projected by the historians. 
Historical process of growth and development as well as 
traditions and values establish beyond any doubt that the successive 
regimes were in fact continuation of the Islamic rule that was 
originated by the Holy Prophet (SAW) and advanced and developed 
by his khulafa-i rashidin. But writers having no regard for the 
continual historical processes and Islamic precepts in general and 
orientalists whose sole aim to distort the Islamic history and 
civilization in particular dubbed the later periods of Islamic rule as 
the mulukiah (monarchy) and some synonymous terms like the 
imarah, the imamah and sultanah. Curiously enough, all these terms 
were coined by the Muslim rulers to identify their rule. Their 
whole argumentation is based on the causation of some political, 
administrative, financial or other changes that were brought about 
by the later Muslim rulers or by historical developments. A careful 
study of events that happened in the first phase of Islamic khilafah 
and their honest analysis shows that changes of all sorts have 
started taking place in the khilafat-i rashidah itself. For instance, 
the modes of election of all the first four khulafa were quite 
different and sometimes divergent from each other; and despite their 
divergence they all were treated as Islamic. 
Changes in other fields were also quite natural. Accordingly, 
the functions and duties of the rulers underwent a change but the 
basic texture remained one and the same i.e. to enforce the shariah 
and rule in accordance with the Islamic tenets. Therefore, the terms 
khilafah, imamah. imarah, sultanah etc. are not different to each 
other as their institutions or theories led to the same objectives. 
All of them could be regarded as Islamic governments provided the 
rule should be in consonance with the Quran and the sunnah. Like 
the khilafat-i rashidah, ninety year rule of the Umavis generally 
followed the shariah and their successors Abbasis also normally 
practiced it from their seat at Baghdad in Iraq. 
The approach adopted in this study is dictated by the nature 
of the subject itself. For each of the issues covered, first an 
attempt is made to analyse and understand the concepts by 
referring directly to two basic sources of Islam i.e. the Quran and 
the sunnah Second, an analysis is made of the historical processes 
in order to examine the historical changes of the whole period. 
Third, the Muslim political and juristic writings regardig the issues 
that emerged since the Abbasi period have been discussed in the 
historical perespective. 
Chapter first initiates a discussion on the use of the term 
khilafah in the Quranic verses. The Quran shows that the term of 
the khilafah has not been used in the verses, but other synonym 
such as istakhlaf have been used; besides khalifah, khulafa and 
khalaif. The Quran also uses some other words of the same 
connotation such as malik, muluk, makkanah, waritha and some of 
their derivations. 
All the words derived from root word khalf, as used in the 
Quranic verses, mean the succession of latter people or generations 
to their predecessors. This line of argumentation has been adopted 
by Tabari, Qurtubi, Ibn Kathir and some others among the classical 
commentators and Thanawi, Maududi, Daryabadi, Amin Ahsan Islahi, 
Mufti Muhammad Shafi etc. among the modern writers. 
Chapter second emphasis on the bases and models of the 
rule during the Prophetic period, establishment of government at 
Madinah, after the hijrah, constitutional framework of the newly 
formed society at Madinah out of warring tribes/clans of Madinian 
population, muawkhat (virtual brotherhood) among the Muhajir and 
Ansar, concept of an ummah, establishment of fedral type society 
against the outsiders, Prophet's role as the head of the society and 
the supreme authority of the Madinian population including the 
Jews and their allies, principles of Islamic governance concerning 
the rights and duties of the rulers and the ruled. 
Chapter third draws a historical sketch of the rise of the 
institution of the khilafah after the Prophet (SAW). Election of 
Abu Bakar at Saqifah and the modes of the election of the other 
three khidafa-i rashidin i.e. Hazrat Umar, Hazrat Uthman and 
Hazrat Ali. Succession of Hasan b. Ali to the office of the 
khilafah, his abd ica t ion 'o f the khilafah in favour of Hazrat 
Muawiyah. Establishment of the Umavi rule their modes of election 
or nomination of their sons and brothers. The reservations of 
keeping the office of the khilafah within their own family, rise of 
differences within the Umavi family which paved a way for the 
Abbasis to succeed them. The procedures and modes of the election 
or nomination adopted by them. The decline of the khilafah at the 
time of al-Mutawakkil and the abolishing of the constitutional 
Islamic rule. 
Chapter fourth deals with the Muslim thinkers approach 
towards the changes and developments that took place in the 
course of Islamic history with special reference to the connotations 
of the khilafah, requirement of the institution of the khilafah, the 
system of election, obedience to the khalifah and its limitations and 
his deposition in case he abondons the shariah. The main thinkers 
whose views are generally taken into account include Baghdadi, 
Mawardi. Imam al-Haramayn al-Juwayni. al-Iji, Taftazini, Abu Yala, 
Shahrastani , Qadi Abdul Jabbar. Ibn Hazni, Ibn Jama 'ah , 
al-Ghazzali. Ibn Taimiyah. Ibn Khaldun. Shah Waliullah and some 
modern thinkers such as Maududi. Hasan al-Banna, Syed Qutub etc. 
Chapter fifth attempts at drawing a contrast between the 
political theories of different Muslim sects such as the Shia, the 
Khawarij. the Murjia and the Mutazila and the causes of the 
emergence of these sectarian attitudes with reference to politial 
edifice of Islam. 
To some up the present thesis discusses the concept of the 
khilafah and its evolution in its historical perespective. It is also 
appended by a list of all the great khulafa showing their mode of 
succession and short biographical notes on the celebrities of Islam 
discussed in the forgoing pages. 
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INTRODUCTION 
This thesis entitled "Concept of Khilafat in Islam and its 
Historical Development^'' is to acquaint the students of Islamic 
political thought with the true nature of the khilafah, its concept 
and development on the basis of the Quran, sunnah and historical 
narrations. In this study an attempt is made to have a discussion 
on the whole period of the khilafah, discussing the changes and 
alterations that took place, from the time of the Prophet (SAW) till 
the end of the khilafah in 1343AH/1924AD by Mustafa Kamal. 
The khilafah, which means a system of governance in 
accordance with the political principles and juridical doctrines of 
Islam, began just after the demise of the Prophet (SAW) and the 
first head of the institution was Hazrat Abu Bakar who as the 
successor to the Prophet (SAW) was generally called as 
khalifarasullullah. His functions as khalifarasullullah, included 
among other things keeping the Islamic society and state founded 
by the Prophet (SAW) on the right track popularly termed as the 
minhaj al-nubuwah. The khalifah had to follow in all his designs 
and works the Quran and the sunnah. He was not divinely 
appointed as was the case with the Prophet (SAW); rather he was 
selected or elected by the Muslim Community. He officiated the 
Prophet (SAW) in the enforcement of the shariah, without any 
right to making any change in it. The law-making authority, 
however, rested with the Islamic ummah as a whole of which the 
khalifah was the foremost part. Historically speaking, the Islamic 
state was passed on to the companions {sahabah) of the Prophet 
(SAW) who kept the norms, traditions and bases established during 
the Prophetic period. 
The Muslim scholars are divided in their opinion whether the 
khalifah of Islam or for that matter Man in general can be called 
khalifatuUah. Hazat Abu Bakr did not believe in the theory or at 
least propriety of the khalifatuUah for he refused to be addressed 
by the epiteph, preferring the title of khalifarasullullah\ 
This issue has been discussed by several scholars in their 
works arguing that man can not be called as khalifatuUah because 
the khalifah officiates the authority whatever that may be in his 
absence, while Allah is omni-present and omni-potent, therefore, He 
can not be succeeded or represented by anyone. Al-Mawardi, for 
example, holds that the majority of the jurists are of the opinion 
that the use of khalifatuUah is forbiddin-. Imam Ibn Taimiyah is 
another scholar who supports this theory observing that "no one 
can succeed Allah, because succession takes place only during 
absence, but He is ever present ".' Ibn Qaym al-Juziyah also 
follows his teacher, Ibn Taimiyah of course with more elaborations.* 
Ibn Khaldun in his Muqaddimah writes that, "The name 
caliph (^khalifah) is given to the caliph because he represents 
(kh-l-f) the Prophet of Islam. One uses 'Caliph' alone, or Caliph 
of the Messenger of God'. There is difference of opinion 
concerning the use of 'caliph of God'. Some consider the 
expression permissible as derived from the general caliphate 
(representation of God) of all the descendants of Adam, implied in 
the verse of the Quran, 'I am making on earth a Caliph', and the 
verse. He made you caliphs on earth'. But in general it is not 
considered permissible to use the expression 'Caliph of God', Since 
the verse quoted has no reference to it (in connection with the 
caliphate in the specific sense of the term). Abu Bakar forbade the 
use of the expression 'Caliph of God' when he was thus addressed. 
He said I am not the caliph of God, but the caliph (representative, 
successor) of the Messenger of God'. Furthermore, one can have a 
caliph (representative, successor) of someone who is absent, but not 
of someone who is present (as God always is).' 
Several other scholars hold the same opinion. Their 
argumentation is based on the Quranic verses and the Prophetic 
hadith as well as the injunction of the first khalifah of Islam. This 
was accepted and followed, significantly enough, by the later 
khulafa of Islam for we are told by the traditions that Hazrat 
Umar replaced khalifah-khalifarasullullah by amir al-muminin on 
the ground that he was successor to the khalifah of the Prophet 
and his succssor would be his khalifah and that would entail a 
long line of mudaf i.e khalifah corresponding to the number of the 
khulafa of Hazrat Abu Bakar. It clearly means that Hazrat Umar 
and his successors always regarded themselves as the khalifah of 
their immediate predecessor and not as the successor of the 
Prophet (SAW)/ 
The word khalafa and its derivatives occur in the Quran at 
more than one hundered places, but not in a single instance they 
represent to mean the khalifah of Allah; at all places either they 
refer to the successor to Prophets or their peoples.^ Moreover the 
hadith of the Prophet (SAW) is also very clear in this regard. "0 . 
Allah! Thou art the companion in journey and the khalifah in the 
family; O. Allah! Accompany us in our journey and be in our 
family"." 
Another hadith narrated by both Bukhari and Muslim holds 
that Banu Israil were ruled over by the Prophets when a Prophet 
died he was succeeded by other; after my demise there would be 
no Prophets but there will be many khulafa.^ 
Corresponding to the khalifah and khilafah another term 
imam and imamah is used in the same connotation in the Islamic 
polity. In fact, both are synonymous and as such they have been 
used by several scholars. But some eminent jurists and theologians 
make a differentiation between the imamah and the khilafah while 
the sum total is same, as both represent succession (niyabah) of 
the Prophet (SAW).'° 
The word imamah has been used in almost all the works on 
Islamic history, jurisprudence and theology. The word imamah has 
close relation to imam al-salah (leader of the prayer), signifying 
that the imam is not only a religious leader of the Muslim 
community but also custodian of the shariah and guide of the 
Muslims. Many early scholars of Islam in general and Imam Abu 
Yusuf and Imam Muhammad b. Hasan al-Shaybani, the two great 
Hanafi jurists in particular, for example, used the word imam as 
the head of the state, denoting the institution of the khilafah as 
the imamah.^^ 
As referred to above, the term amir al-muminin was also 
used for the head of the Muslim ummah. This expression was first 
used by the Second khalifah Hazrat Umar, who preferred this to 
khalifah, for reasons discussed earlier. After him it became a 
common practice with all the khulafa of Islam who addressed by 
the Muslims as amir al-muminin. However, all the three terms i.e. 
khalifah, imam, amir al-muminin have for all practical purposes the 
same meaning and connotation i.e. he was entrusted with the duty 
of carrying the commands on the path of the shariah. 
With the rise of independent rulers within the khilafah 
domains some rulers like Mahmud Ghaznavi started using another 
term i.e. sultan and sultanate for the head of the state and their 
kingdoms respectively. The Ottomon Turkish rulers also preferred 
the term sultan and its derivations probably distinguishing their rule 
as distinct or different from the khilafah. 
The adoption of these titles for the head of the Muslim 
community or the Muslim states was infact a course of historical 
process signifying changes that had taken place in the system of 
governance. The changes were quite natural and could not be 
stopped. Accordingly, functions and duties of the rulers also 
underwent a change but basic duty remained the same i.e. to 
enforce the shariah and rule in accordance with Islamic tenets. 
All the terms i.e. khilafah, imamah, imarah, sultanah etc. 
are not divergent as their institutions or theories led to the same 
objective. Therefore, all of them could regarded as Islamic 
government provided they follow the Quran and the sunnah. During 
the period of the first four khulafa the shariah was fully enforced. 
Their period alongwith the Prophet's time is known as the rule 
according to the model of the Prophet (SAW) {minhaj al-nubuwah). 
After the end of the khilafat-i rashidah a new epoch of the 
khilafah started with the Umavi governance with their capital at 
Damuscus. Their ninety year rule too generally followed the shariah 
as their successors, Abbasi also normally practiced it from their 
seat at Baghdad in Iraq. 
With the passage of time a number of changes were brought 
in the system of governance. Our thesis deals with all these 
historical changes and institutional developments giving due attention 
to the views of modern Muslim thinkers especially. 
Chapter first initiates a discussion on the use of the term 
khilafah in Quranic verses which emphasis that the word khalafa 
and its derivatives occur at a number of places; while at some 
other places different words have been used. An etymological and 
technical discussion on the subject has been made. 
Chapter second emphasis on the Prophetic model and the 
establishment of government on Islamic lines, discussing the 
Prophet's approach to the new converts, purpose of hijrah 
(migration to Madinah), the constitutional frame work and creation 
of the Islamic society, and finally the Prophet's role as the head of 
the state. 
Chapter third attempts to give a historical sketch of the rise 
of the institution of the khilafah including all relevant issues like 
the selection of the first khalifah and different modes that were 
allowed wittingly enough by the Muslim scholars and though infact 
but fully conscious community for the election or selection of the 
khulafa of Islam i.e. the four khulafa-i rashidin, the Umavi and 
Abbasi khulafa and their successors. 
Chapter fourth deals with the Muslim thinkers approach 
towards the changes and developments that took place in the 
cousre of Islamic history, with special reference to their discussions 
on the meaning of khilafah, qualifications of the khalifah, 
requirements of the institution of the khilafah, the system of 
election, obedience to the khalifah and its limitations and lastly the 
deposition of a khalifah. 
Chapter fifth attempts at drawing a contrast between the 
political theories of different Muslim sects such as shia, Khawarij, 
Murjiah and Mutazilah and the causes of the emergence of these 
sects. 
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Prophets, such as Abraham (2:124), but also of the 
revelation entrusted to Moses (46:12), as well as serving as 
designation for the record of deeds with which man will be 
presented in the hereafter (36:12). However, numerous 
traditions of the Prophet refer to the leader or ruler of the 
Muslim community as imam, and the term came to be 
recognised, by both Sunni's and Shia's, as meaning "the one 
exercising general leadership in both religious and political 
affairs." (The oxford Encyclopedia of the Modern Islamic 
world. New York, Oxford University Press, 1955, Vol. II, 
p. 182). 
CHAPTER - I 
QURANIC CONNOTATION'S OF THE 
KHILAFAH 
"Allah has promised^ to those among you who believe 
and work righteous deeds, that He will, of a surety, 
grant them in the land, inheritance (of power), 
as He granted it to those before them; 
that He will establish in authority their religion 
- the one which has chosen for them, " 
(al-Nur 24:55) 
13 
It is needless to overemphasise that the greatest and 
foremost source of Islamic concepts and institutions is the Holy 
Quran; next to it is the Hadith of the Prophet Muhammad (SAW) 
which is sometimes interpreted as the sunnah. A careful 
examination of the relevant verses of the Quran shows that the 
term of the khilafah has not been used in the Quran, but other 
synonyms such as istikhlaf. have been used; besides khalifah, 
khulafa and khalaif. The Quran also uses some other words of the 
same nature and connotation such as malik, muluk, makkanna and 
waritha and some of their derivations. All these and some other 
terms in one way or the other are related to the political concepts 
of Islam, signifying the basic pr inciples of rule i .e. the 
establishment of the din. To perform this task, Allah has been 
sending a large number of Prophets. All the Prophets led their 
nations according to the command of Allah. It is these Prophets 
and nations who were bestowed with this trust of vicegerency 
(khilafah), which is mentioned by Quran in different chapters. 
The reference to khalifah occurs in two passages of the 
Quran. In the first case, it is for 'Adam in surah al-baqarah verse 
no. 30, and the second for Da'ud in surah sa'd, verse no. 26. 
The verse in which reference is made to 'Adam declares that 
Allah has made him vicegerent (khalifah) on the ear th . ' 
"vicegerent"- stands for khalifah and is derived from khalafa which 
means "he came after", or succeeded another that had perished or 
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died.' Scholars are generally unanimous over this meaning of the 
khalifah. Tabari says that "the word khalifah is derived from the 
word "khalafa" meaning succession or taking place of someone, as 
Allah says "Then we make you successors (khalaif) in the land 
after them, to see how ye would behave" (10:14), meaning that he 
replaced them with you on earth on this account the supreme 
ruler {al-sultan al-a'zam) is termed as the khalifah because he 
replaces the one who was before him, and takes his place in all 
affairs"/ 
Tabari's discussion is quite lengthy and deals with the history 
of the khilafah on earth. He opines that the jinn were the first 
khalifah on earth who were later succeeded by 'Adam after his 
descent from the heavens.- Tabari provides another opinion about 
the origin of the khilafah quoting Hasan Basri that actually it 
originated with 'Adam and his children who succeeded each other.* 
All other commentators of the Quran and legal experts such 
as Qurtubi, Ibn Kathir, Razi and several others among the 
medievalists and many modern writers like Shibli, Sulaiman Nadvi, 
Maududi, Syed Ahmad Akbar Abadi and some others also support 
the above derivation and meaning of the khalifah.'' 
The other passage which establishes the khilafah of Da'ud,* 
says Tabari, Qurtubi, Ibn Kathir among the classical commentators 
and Thanawi, Maududi, Daryabadi etc. among the modern writers 
that Da'ud was made a ruler on earth.' 
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The term khalifah used in two different verses of the Quran 
provides two related meanings: first that man or for that matter 
'Adam is the successor of his predecessor i.e. jinn or angels,^° and 
according to Tabari and several writers, of Allah on ear th . " 
Secondly the khalifah is the ruler on earth. 
Khalifa's plurals khulafa and khalaif are used in some verses 
of the Quran in the same meaning. The word khulafa finds mention 
at three places in the Quran: in surah al-aaraf at two places and 
in surah al-namal at one place.'^ 
Abdullah Yusuf AH translates the word ''khulafa" as 
"inheritors" while Pickthall renders it as "viceroys". But all the 
three verses as referred to above deal with the succession of one 
generation after the other. The surah al-aaraf verse no. 69 is 
concerned with the succession of A'd people after the people of 
Nuh, while the verse no.74 deals with the succession of Thamud 
after A'd. Although several commentators like Qurtubi and Ibn 
Kathir etc. maintain that the surah al-namal verse no. 62 is 
concerned with the succession of generation,'^ the texts clearly 
indicates to their temporal power on earth i.e. they were made 
rulers in their periods. 
The synonym khalaif occurs at four places in the Quran:'" at 
one place each in the surah al-an'am and in the surah al-fatir and 
at two places in the surah yunus. 
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Both classical and modern writers of Islam and commentators 
of the Quran agree on the point that the word khalaif at all places 
in the Quran means succession of the latter people of their 
predecessors. This is evidently clear from the writings of Tabari, 
Qurtubi, Ibn Kathir, Maududi, Daryabadi, Amin Ahsan Islahi, Mufti 
Muhammad Shafi, Abdullah Yusuf Ali and a host of others." The 
latter's words which typically represent the views of others are as 
follows: 
"This was an address to the Quraish in the first instance for 
they had succeeded to the A'd and Thamud heritage. But this 
application is universal, and was true to the Abbasi empire in the 
time of Harun al-Rashid or the Muslim empire in Spain or the 
Turkish empire in its palmist days, and indeed, to the Muslims and 
non-Muslims of our own days"." 
All the derived words of the root khalaf such as yastakhlif, 
yastakhlifakum, istakhlafa and yastakhlifannahum occur in four 
verses of the Quran.'^ These verses not only refer to the succession 
of one people by the later but also indicate to the basis of such 
succession: If a people pursue the right path and follow the 
command of Allah they would be endowed with the power and 
authority on earth, and if they indulge in misdeeds and mischief 
they would be deprived of it; and others would be given a chance 
to prove themselves as the worthy successors and rightful rulers. 
This fact is best illustrated by Abdullah Yusuf Ali and Daryabadi 
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while commenting the verse no. 55 of surah al-nur. The first 
writes: 
"If this verse was revealed about the time of the Battle of 
Ditch (khandaq) We can imagine the comfort it gave to the 
Muslims who were besieged in Madinah by a force ten times their 
number. The Muslims then lived in a state of great suspense and 
danger The security and authority they were promised came to 
them subsequently in abundant measures".'* 
On the same lines Abdul Majid Daryabadi states that "This is 
by way of Prophecy. The Muslims harrassed and persecuted are 
given the cheerful news that God shall destroy their enemies in the 
future as He destroyed them in the past, and that they shall soon 
be able to establish their rule as the standard bearers of God's law 
and religion".'^ 
In addition to the basic term khalifah and its several 
derivations, there are several other words in the Quran which have 
some political and temporal connotations such as waritha, yarithu, 
malik, muluk A critical analysis of these words would bring 
out the Quranic concepts and Islamic precepts of the political 
system which Allah wishes to establish on this earth. The word 
waritha and its derivatives according to Muhammad Fawad occurs 
at thirty five places in the Quran.-" Many of them have the 
meaning of succession coupled with power on this earth. For 
instance surah al-namal verse no. 16 declares Sulaiman as 
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successor of his father Da'ud^' and in the opinion of Abdullah 
Yusuf AH "the point is that Solomon not only inherited his father's 
kingdom, but his spritual insight and prophetic office, which do not 
necessarily go from father to son".^^ It may be added here that in 
the case of Banu Israil many Prophets inherited the office of the 
Prophethood also from their Prophet fathers, for instance, Yaqub 
succeeded Ishaq while Yusuf succeeded Yaqub. 
Another pol i t ical term referred to in the Quran very ,. 
frequently is mulk and its derivations such as malik and muluk 
which generally means kingship, or for that matter ruling power. An 
analysis of these words shows that some of the Prophets were also 
made muluk and given power to rule {mulk) by Allah. 
Chronologically speaking, Ibrahim and his family ( 'Al) were the 
first to receive this divinely temporal power." Prophet Yusuf was 
granted a kingdom.^^ Talut was appointed as a king^^ over Banu 
Israil by Prophet Shumail.-* Banu Israil objected to his appointment 
because he belonged to the family of Binyamin b. Yaqub who has 
no political power or prophethood." Da'ud was given the kingdom 
of the earth after he killed Jalut (Goliath).-* At another place he is 
called as the khalifah divinely proclaimed, meaning thereby that his 
mulk and khilafah were synonymous, where as his son Sulaiman 
inherited his father's kingdom,-' and became the king of Banu Israil 
with unprecedently widest powers given to anyone on this earth.'" 
Several verses of the Quran establish that several peoples {qawm) 
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such as the {'Al) of Ibrahim and the (gawm) of Musa^' particularly 
Banu Israil were honoured by Allah with Prophethood (nubuwah) 
and (mulk), for many persons were made Prophets (anbiya) and 
kings or rulers (muluk) in successive generations. 
On the basis of above discussion the khilafah, in fact, 
depends upon the will of Allah, and the fundamental duty of the 
khalifah is merely to enforce the will of Allah, that is why, as 
observed in the Quranic verses, those people were destroyed and 
eliminated from the scene, who commit against the command of 
Allah and the teachings of their Prophets. So the khilafah is the 
institution in which the people relinquish their claim of sovereignty 
in favour of Allah. For the same purpose Allah has sent a number 
of Prophets. All these Prophets led their people according to the 
command of Allah. It is these Prophets and people who were given 
this trust of vicegerency (khilafah) which is mentioned by Quran at 
various places. 
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(38:26). 
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Abraham about his lord, because Allah had granted him 
power? " (2:258). 
" But we had already given the people of Abraham 
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kingdom". (4:54). 
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24. "Thus did we give established power to Joseph in the land, 
to take possession " (12:56). 
"O my lord! Thou hast indeed bestowed on me some power, 
and taught me something of the interpretat ion of 
dreams " (12:101). 
25. "Their Prophet said to them; "Allah has appointed Talut as 
king over you " (2:247). 
26. Tabari, op. cit., Vol. V, p. 306. 
27. Ibid., 
28. "By Allah's will, they routed them; And David slew Goliath, 
And Allah gave him power and widom." (2: 251). 
29. "And Solomon was David's heir " (27:16). 
30. "He said, "O my Lord! forgive me, and grant me a kingdom 
which will not belong to another after me " (38:35). 
"Remember Moses said to his people: "O my people! Call in 
remembrance the favour of Allah unto you, when He 
produced Prophets among you, made you kings " 
(5:20). 
CHAPTER - II 
BASES OF THE ISLAMIC RULE DURING 
THE PROPHETIC PERIOD 
"So take what the Messenger gives you, 
and refrain from what he prohibits you" 
(al-Hashr 59:7) 
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The state founded by the Prophet (SAW) at Madinah after 
his ceaseless struggle to establish Islam at Makkah is the seminal 
basis of the whole Islamic order. In Makkah the Prophet (SAW) 
had not received the support of his people who conversely 
subjected the members of the new faith to extreme and ceaseless 
persecution. Owing to it no political, social or even religious order 
could be set-up at Makkah. This necessitated the finding of a new 
centre where Islamic order might be translated from theoretical 
expositions into practical organisation. For that purpose the Prophet 
(SAW) just before his migration entered into a pact with the 
leaders of Madinah fiom Banu 'Aws and Banu Khazraj which is 
generally known as the pledge of Aqabah in 622 AD.' According 
to it the Madinian Muslim's pledged not only to obey the Prophet 
(SAW) but also to fight for him and defend him against all 
enimies.- Soon after this pledge the migration (hijrah) took place. 
Now the Prophet (SAW) himself started to conduct the affairs of 
the new Muslim centre. 
In Madinah the people were divided into different clans and 
each clan was fully autonomous. The Prophet (SAW) first had to 
evolve a social order out of these divergent segments of 
population. The first step, therefore, was to teach and train the 
new converts in the pure universal organised Islamic faith. Hence 
the Prophet (SAW) at first constructed a Mosque where he could 
collect all his followers and impart to them the practical lessons of 
27 
equality, liberty, justice etc. and thus wield them into a disciplined 
community with a common ideology. 
Having imparted them the injuctions of the Quran of virtual 
brotherhood,^ the Prophet (SAW) succeeded in making muakhat 
between them. Thus he inaugurated a virtual brotherhood (muakhat) 
between the believers. Earlier while still at Makkah the Prophet 
(SAW) had tried to bring about the Islamic muakhat among 
Muslims of different tribes/clans of Quraish and other segments of 
tribal population. This is the muakhat which is generally attributed 
to have been done among the Muhajirs. But it did not acquire the 
position of full-fledged social order because of the stubborn 
opposition of the Quraishi leaders." It was effected between 
Muhajirs and Ansar. It is well known that Muhajirs had left most 
of their belongings and had come as refugees from Makkah, the 
Madinian's provided their Makkan brothers with board and lodging. 
There is a report from Ibn Ishaq that the Prophet (SAW) 
summoned all the Ansar and Muhajirs in the house of Ans b. Malik 
and paired every Muhajir with and Ansari as his brother. The Ansar 
readily accepted them and shaired their property with the Muhajir 
brother.^ 
After the establishment of a social organisation of Muslims at 
Madinah the Prophet (SAW) then thought of the protection of the 
newly formed community from the Quraish of Makkah who were 
after the destruction of the Muslims. To meet this external threat it 
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was necessary to consolidate the position of the community within 
Madinah itself which was also inhabited by a large number of Jews. 
They were also included into the political organisation along with 
the Muslims, and treaties of mutual security and defence were made 
with them for the upholding of this social organisation. The 
Prophet (SAW) was accepted as the supreme authority in every 
matter. The Jews of Madinah also accepted his political authority, 
so they became allies of the Muslims. The Prophet (SAW) after 
bringing the Muhajirs and Ansar together in Madinah was to forge 
an alliance between his followers and the Jews who formed an 
important segment of the population. The Prophet (SAW) drew up 
a document recording the terms of agreements, rights and duties of 
the contracting parties. This became the constitution of Madinah.* It 
consists of fourty seven articles. A careful analysis of these articles 
of the document brings to light the nature of political set-up 
established by the Prophet (SAW) at Madinah. The basic things 
which are included in this constitution and are relevant to our 
present discussion are as follows: 
1. The Prophet (SAW) is the supreme authority in all matters.' 
2. The Muslims were a single community (ummah) distinct from 
others i.e. the Jews of Madinah who constitute a different 
community.' 
3. The two communities together were to form a federation for 
the purpose of war and peace and the defence of Madinah.' 
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The Madinian socio-political set-up created or established by 
the Prophet (SAW), as is evident from the constitution of Madinah, 
was accepted by the whole population of Madinah. Consequently 
the members of the Madinian socio-political order took part in the 
public domain. Decisions were taken in accordance with the dictates 
of the Quran and in consultation with the members of the ummah 
because the community was based on co-operation in all human 
relations.'" 
Therefore, the Prophet (SAW) was authorised to extend the 
Islamic state and to forge new forms of governing in the 
succeeding years of the Islamic state that culminated in 11AH/632AD. 
Points relevant to our discussion can be gathered as follows: 
1. That the socio-political set-up of Madinah was established 
through the free will and accord of the people. 
2. That it was a constitutional organisation functioning under a 
written constitution. 
3. That it was a fedral society comprising two communities i.e. 
Muslims and the Jews and their allies. 
4. That it was an ideological society based on the concepts and 
fundamental principles of Islam. 
The Prophet (SAW) not only built the Islamic state but also 
laid down the principles of its governance. Later on these principles 
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were adopted by khulfa-i rashidin in conducting the affairs of the 
state. We enumerate below some of the important points so that 
we may come to know the rights and duties of the khalifah and 
their subjects: 
1. The government, its authority, and institutions are a trust of 
Allah and the Muslims, and ought to be entrusted to the 
Allah-fearing, the honest, the just and the ablest, and no one 
has a right to exploit them in ways not sanctioned by or 
abhorrent to the shariah.^^ 
2. The Head of the state or the khalifah should be appointed 
by consultation of the Muslims and their concurrence. The 
ruling khalifah has the right rather prerogative to nominate 
anyone as his successor or can leave the matter entirely to 
the choice of the people.'-
3. The khalifah or the amir is to be obeyed ungrudingly in all 
right things generally called in the Quran as mar'uf; but no 
one has the right to command obedience in the service of 
sin {ma'siah)?^ 
The real and sole object of our obedience is Allah, the real 
sovereign. He alone is to be obeyed in His own right. The 
second obedience is to the Prophet (SAW) for he is the only 
authantic source through which the direct ives and 
commandments of our lord are communicated to us. The 
third is the obedience to the ruler in all good matters. 
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One who tries to disrupt the unity of the Muslims should be 
killed whoever he be."'' 
This severe punishment has no doubt been prescribed for 
those who undermine the solidarity of the Muslim society 
and disrupt its unity. 
The least fitted for responsible position are those who seek 
it for some ulterior motives and purposes. There are so 
many ahadith which barred the covetous person from 
appointment to any responsible position. These ahadith had 
been narrated by Bukhari, Muslim, Abu Daud and other 
Muhadithin in their works.'^ 
Historical records show that to seek and obtain the office is 
disallowed for one who is not competent for it. Self 
candidature at certain times becomes even obligatory for the 
person to achieve the responsible position. As the panel 
nominated by Hazrat Umar, in which Hazrat Uthman and 
Hazrat Ali refused to withdraw in the process of withdrawal 
of names can be termed as a self candidature for Hazrat 
Uthman and Hazrat Ali. Moreover the insistence of the Ansar 
that the one Amir should be elected from amongst them has 
also a close similarity to it. Also Imam Hasan's condition at 
the time of his abdication in favour of Hazrat Muawiyah that 
after the latter's death he would be the khalifah falls in this 
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category. All these facts are clear evidences that the self 
interest to achieve the responsible position is not completely 
and unconditionally prohibited.'^ 
6. It is the right, and also the duty, of every member of the 
Muslim community to check the occurrence of things that are 
wrong and abhorrent to the Islamic state.'' 
7. The foremost duty of the khalifah and his government is to 
institute the Islamic order of life without any alterations, to 
encourage all that is good, and to supress all that is evil." 
The Islamic state founded by the Prophet (SAW) at Madinah 
was succeeded by the khilafat-i rashidah. The khulafa 
strictly adhered to the high standard established by the 
Prophet (SAW) at Madinah. This period was characterised by 
legitimacy and justice. Their election or elevation to the 
office of the khilafah was also in complete accordance with 
the traditions and experiences." That was the period of the 
khilafat-i nubuwah which lasted only for thirty years from 
Rabi I 11 AH / March 632AD to 11 Rabi I 41 AH / May 
66IAD and it instantly became the model and precedent for 
Islamic governance. Hazrat Abu Bakar, for example, within 
short period of his khilafah crushed those who refused to 
pay the poor-due (zakat). Hazrat Umar, the second khalifah, 
launched so many expeditions for the expansion of the 
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Islamic state and organised its administrative apparatus on 
the Prophetic model. The last two khulafa of the period 
Hazrat Uthman and Hazrat AH also followed their three great 
predecessors i.e. the Prophet (SAW), Hazrat Abu Bakar and 
Hazrat Umar in their word and deed. 
In matters that were not dealt with in the Quran and the 
sunnah of the Prophet (SAW) or for that matter of any proceding 
khalifah-i rashid they called a special council (shura) for that 
purpose. They refrained themselves from giving their own 
independent judgements; they consulted the great sahabah who 
exercised ijtihad in new situations arising out unprecedented 
circumstances and conditions anywhere in the Islamic state.^° 
The khulfa-i rashidin in fact literally followed and abided by 
the Islamic values and ideals that had been so dear to the Prophet 
(SAW). Therefore, their governmental organisation, administrative 
work and even their personal life became a model and example for 
the contemporary as well as the posterity to follow and emulate. 
That is why the period of the khulfa-i rashidin is treated as a 
paradigm of the Islamic governance and rule. 
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NOTES AND REFERENCES 
Ibn Ishaq, Sirat-i Rasullullah, Eng. tr. A. Guillaume, Oxford 
University Press, London, 1955, pp. 197-99. At first only six 
persons form Madinah met the Prophet (SAW) and accepted his 
mission. All of them belonged to the tribe of Khazraj. 
In the Second meeting with the Prophet (SAW) at Aqabah, 
which is called as the first pledge, there were twelve Muslims; 
nine from Khazraj and three from 'Aws. These twelve Muslims 
was the fruit of the message received by the Six Madinian's at 
Aqabah. They worked enthusiastically and secretly propagated the 
faith. It was by their efforts that the number of converts 
doubled in a year. 
Ibn Ishaq reports that in the second meeting the Madinian's 
pledged "not to associate anything with Allah, not to steal, not 
to commit fornication, not to kill their off-springs, not to 
slander their neighbours and not to disobey him in what was 
right." He further reports that the Prophet (SAW) had sent 
Musab. b. 'Umayr 'and instructed him to read the Quran to 
them and to teach them Islam and to give them instructions 
about religion." 
It is also confirmed by Ibn Sad, Tabari, Baladhuri in their works 
as cited by M.Y. M. Siddiqui in his book Organisation of 
Government under the Prophet (SAW), Delhi, 1987, pp. 1-3; 
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Watt, Muhammad at Madinah, oxford university press, London, 
1972, pp. 174-75. 
Ibn Ishaq, op. cit., pp. 208-12. He says that there were seventy 
three men and two women of 'Aws and Khazraj; M.Y.M. 
Siddiqui writes that Baladhuri gives bibliography of seventy 
participants only (op. cit., p. 2); It is further confirmed by Ibn 
Hisham and al-Khayyat that the second bayah was taken by 
seventy three men and two women. "This pledge included a 
belief in Tawhid, adherence to morality, obedience to the 
authority of the Prophet (SAW) and obligation of two parties 
for mutual support and protection as members of a single unit 
and total obedience in righteousness as a commitment to declare 
the truth" (cf. Abdul Rashid Motin Political Science An Islamic 
perspective, Britian, London, 1996, p. 199). 
"The believers are but a single brotherhood, so make peace and 
reconciliation between your two (contending) brothers, and fear 
Allah that ye may receive mercy" (49:10). 
See M.Y.M. Siddiqui, "Makki Muakhat", Marif, Azamgarh, 
January, 1998, pp. 20-42. 
Ibn Ishaq, op. cit., pp. 234-35. This virtual brotherhood 
(muakhat) inaugurated by the Prophet (SAW) among the 
believers had become stronger than blood ties. M.Y.M. Siddiqui 
writes that the "muakhat was aimed at bringing about a change 
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in the sociological conciousness of the early converts. It forged 
divergent social groups and warring individuals into a new 
Community", (pp. cit., pp. 5-6); Also see Abul Hasan AH Nadvi, 
Insani Dunya par Musalmanun ka Uruj wa Zawal ka Asar, 
Lucknow, 1996, p. 98. 
6. Ibn Ishaq, op. cit., p. 231. The constitution of Madinah 
documented by the Prophet (SAW) between Muhajirs and Ansar 
in which he made a treaty and covenant of peace with the 
Jews, confirmed them in their religion and property; M.Y.M. 
Siddiqui writes that initially the document was written between 
the Muhajir's and the Ansar, then there were some terms 
inserted in it which determined the reletion of the Jews with 
Muslims, {op. cit., p. 8). According to some others there were 
some other groups who were not included or referred to in the 
constitution (Watt and Wellhausen as cited by M.Y.M. Siddiqui, 
p. 8); the most important thing which Abdul Rashid Motin 
observed is that "with this document, there emerged two distinct 
and opposite entitis dar al-Islam (abode of peace) and dar al-
harab (abode of war) {op. cit., p. 72). 
7. Article no's 23, 36 and 42 clearly shows the positon of the 
Prophet (SAW) in Madinah. 
"In all disputes the Prophet (SAW) was the only and final 
judge" (23); 
"None of them, whether Muslim or non-Muslim shall go out to 
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war save with the permission of the Prophet (SAW)" (36) and; 
"If any dispute or controversy from which any disaster is to be 
feared, it is to be referred to Allah and to Miihammad (SAW) 
the Messenger of Allah".(42) 
8. According to the constitution the Muslims were only the 
members of the ummah, as the article no's 1, 15 and 25 
establishes that: 
"They are a single community (ummah) distinct from other 
people"(l); Believers are friends of one another exclusion of 
others "(15); The Jews of B. 'Awf are one community 
(ummah) along with the believers. To the Jews their religion and 
to the Muslims their religion " (25). 
Watt observs that "the ummah is thus the complex community 
at Madinah to which Muhammad believed himself to be sent. 
The later article (25) which affirms that certain Jews 'are an 
ummah along with the believers', though it could conceivably 
mean that they constituted a community parallel to that of the 
believers, presumably means that they are included in one 
ummah. As they are specifically allowed to practice their own 
religion, however, this suggests that the ummah is no longer a 
purely religious community", (op. cit., p. 241). 
Moreover, all the non-Muslims of Madinah state were given the 
status of zimmi's as the article no. 16 suggests "whoever of the 
Jews follows us has help and support. He shall not be wronged 
nor shall his enemis be aided". 
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9. Article no's 24, 37 and 38 clearly suggests the co-operation of 
the non-Mulsims with the Muslims in all matters. 
"The Jews shall contribute to the cost of war so long as they 
are fighting alongside the believers" (24); 
"The Jews must bear their expenses and the Muslims their 
expenses. Each must help the other against any one who attacks 
the people of this documment"(37); 
"The Jews must pay with the believers so long as war lasts" 
(38). 
10. The constitution asserts that whole Madinah was changed into 
an organisation as the beginning of the document shows. "In the 
name of Allah the compassionate, the Merciful. This is a 
document from Muhammad (SAW), the Prophet, between the 
believers and Muslims of Quraish and Yathrib, and those who 
followed and joined them and laboured with them". (Ibn Ishaq, 
op. cit., pp. 231-32). 
11. "Allah doth command you to render back your trusts to those 
to whom they are due; and when ye judge between people that 
ye judge with justice...." (4:58). 
There are also several traditions which shows man's 
responsibility in the society, for example. It has been narrated on 
the authority of Ibn Umar that the Holy Prophet (SAW) said, 
"Beware, everyone of you is a shephered and every one is 
answerable with regard to his flock. The khalifah is a shephered 
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over the people and shall be questioned about his subjects (as 
to how he conducted their affairs) " (Bukhari, Kitab al-
Ahkam; Muslim, Kitab al-Imarah); 
Another tradition narrated by Bukhari and Muslim is "If Allah 
appointed anyone ruler over a people and he died while he was 
still treacherous to his people, Allah would forbid his entry into 
paradise." (Bukhari, Kitab al-Ahkam; Muslim, Kitab al-Imarah, 
Kitab al-iman). 
12. It is approved by the practice of the khulfa-i rashidin as 
Bukhari and Muslim narrated on the authority of Hazrat 
Abdullah b. Umar who said, "I was present with my father 
when he was wounded. People praised him and said 
Appoint anyone as your successor. He said, 'should I carry the 
burden of conducting your affairs in my life as well as in my 
death? (So for as khilafah is concerned) I wish I could acquit 
myself (before the Almighty) in a way that there is neither 
anything to my credit nor anything to my discredit. If I would 
appoint my successor, (I would because) one better than me did 
so (He meant Abu Bakr) If I would leave you alone, (I would 
do so because) one better than me i.e. the Messenger of Allah 
(SAW), did so " (Bukhari, Kitab al-Ahkam; Muslim, Kitab 
al-Imarah). 
Hazrat Ali was also asked at the time of his death, if he 
permitted the Muslims to accept his son Hasan as their next 
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khalifah. He replied. "I neither ask you to do so, nor forbid 
you from doing so. You can decide according to your 
discretion." (Tabari, Tarikh al-Rasul wal-Muluk, Vol. IV, p. 112). 
13. It has been narrated on the authority of Ibn Umar that the Holy 
Prophet (SAW) said, "It is obligatory upon a Muslim that he 
should listen (to the ruler appointed over him) and obey him 
whether he likes it or not, except that he is ordered to do a 
sinful thing. If he is ordered to do a sinful act, a Muslim 
should neither listen to him nor should he obey his orders". 
(Bukhari, Kitab al-Ahkam; Muslim, Kitab al-Imarah) 
"There is no obedience in sin against Allah. Obedience is only 
in the right. (Muslim, Kitab al-Imarah; Abu Daud, Kitab al-
Jihad; Nasai, Kitab al-Bai'ah). 
"Don't obey those of your rulers that command you to disregard 
the order of Allah" (Ibn Majah, Abwab al-Jihad). 
Obedience to be shown to the Amir even if they withheld the 
peoples due rights. This does not mean that one should 
ungrudingly submit to tyranny and oppression and raise no vioce 
against it or do nothing to stop it. This means that the Muslims 
show patience if he has to suffer some privation, and not to 
rise in a revolt. As the Prophet Muhammad (SAW) said, "you 
will surely come across preferential treatment after me, so you 
should be patient until you meet at the Haudi Kausar" (Bukhari, 
Kitab Manaqib al-Ansar; Muslim, Kitab al-Imarah). 
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14. Muslim narrated on the authority of Arfaja who said, "I have 
heard the Messenger of Allah (SAW) say. Different evils will 
make their appearance in the near future. Anyone who tries to 
disrupt the affairs of the ummah while they are united you 
should strike him with the sword whoever he be. (If 
remonstrance does not prevail with him and he does not desist 
from his disruptive activities, he is to be killed) (Kitab al-
Imarah). 
Abu Huraira narrated that the Holy Prophet (SAW) said, "... 
The one to whom allegiance is sworn first has a supermacy 
over the others. Concede to them their due rights (i.e. obey 
them). (Muslim, Kitab al-Imarah). 
15. It has been narrated by Abu Musa who said: Two of my 
cousins and 1 entered the appartment of the Holy Prophet 
(SAW) one of them said: Messenger of Allah, appoint us rulers 
of some lands that the Almighty and Glorious Allah has 
entrusted to thy care. The other also said some thing similar. 
He said: we do not appoint to this position one who asks for it 
nor anyone who is covetous for the same (Muslim, Kitab al-
Imarah); The most untrustworthy of you with us is he who 
comes forward to seek position in the government" (Abu Daud, 
Kitab al-Imarah). 
16. Further abruptly after the Prophet (SAW) three distinct groups 
emerged in the Muslim ummah. The Muhajir under the 
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leadership of Hazrat Abu Bakar and Hazrat Umar. Ansar under 
the leadership of Hazrat Sad b-Ubadah and the third party Banu 
Hashim under the leadership of Hazrat Ali has also a close 
similarity to the present discussion. (Shibli, al-Faruq, Delhi, Vol. 
I, pp. 66-68). 
17. There are so many traditions which allows Muslims to criticise 
the policies or any act which is not in conformity with the 
Islamic shariah for example. 
"Whoever of you sees an evil thing, let him undo with his 
hand. If he cannot, let him check it with his tongue. If he 
cannot do even this, let him despise it with his heart and wish 
it otherwise, and this is the lowest degree of faith". (Muslim, 
Kitab al-Iman; Tirmidhi, Abwab al-Fitan; Abu Daud, Kitab al-
Malahim); 
"The best of Jihad is to say the right thing in the face of a 
tyrant". (Abu Daud, Kitab al-Malahim; Tirmidhi, Abwab al-
Fitan); 
"When people see a tyrant and do not seize his hand, it is not 
far that Allah should afflict with a general ruin". (Abu Daud, 
Kitab al-Malahim; Tirmidhi, Abwab al-Fitan); 
"Some people are going to be rulers not long after me. He who 
supports them in their wrong and assists in their tyranny has 
nothing to do with me, nor have I anything to do with him". 
(Nasai, Kitab al-Baiah). 
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18. The Quran enumerates the duties of the Islamic state as: (They 
are) those who, if We establish them in the land, establish 
regular prayer and give zakat, enjoin the right and forbid 
wrong " (22:41). 
Prophet Muhammad (SAW) has warned for innovation for 
anything in Allah's religion. 
"Whosoever introduces anything new into our afifaris whereas it 
does not form part of it, is to be rejected". (Bukhari and 
Muslim as quoted in Mishkat, Kitab Al-Aitisam bil Kitab al-
Sunnah). 
"The best discouise is the Book of Allah and the best guidance 
is the guidance given by Prophet Muhammad (SAW). The worst 
of affairs (in religion) is their innovations and every innovation 
is straying from the right path." (Bukhari and Muslim as quoted 
in Mishkat, Kitab al-Aitisam bil Kitab al-Sunnah). 
The Messenger of Allah (SAW) said, that person is also most 
hateful in the sight of Allah who wishes to introduce the 
practices of pre-Islamic days in Islam." 
(Bukhari, Kitab al-Aitisam bil Kitab al-Sunnah). 
19. Tabari, Vol. Ill, 210, 428; Vol. IV, pp. 228, 432; Ibn Athir, Vol. 
II, p. 426; Ibn Khaldun, Vol. II, pp. 855, 1055; Also see, 
Ishtiaq Ahmad, The Concept of an Islamic State, London, 1987, 
pp. 52-54. 
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20. There are so many examples which can be cited for shura 
during the Rashidin period. Two examples from Abu Bakar's 
khilafah are suffice to prove their adherance to the Islamic 
values: (i) Usamah's expedition and (ii). Riddah wars. In case of 
Usamah's expedition, Abu Bakar was acting according to the 
established principle that the shura is not binding or required on 
things for which clear injuctions exist either in Quran or in the 
sunnah. In permitting Usamah to proceed on his military 
campaign, the khalifah was simply carrying out the decision of 
the Prophet (SAW) who had in his life time organised Usamah's 
expedition. 
Regarding the Riddah war the khalifah consulted the shura 
members to fight against those who refused to pay the zakat. 
The shura unanimously rejected the idea of war and even Umar 
the Great entertained doubts about it but Abu Bakar carried 
with his decision later the shura also admitted the validity and 
authenticity of the khalifah's decision. 
CHAPTER - III 
KHILAFAH: 
A HISTORICAL DEVELOPMENT 
''Allah doth command you to render back your trusts to 
those to whom they are due; and when ye judge between 
people that ye judge with justice....." 
(al'Nisa 4:58) 
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The office of the khilafah makes its appearance after Prophet 
Muhammad (SAW). The Prophet (SAW) had bequeathed no will 
regarding the issue of his succession. After his demise the 
companions (sahabah), addressed themselves to a very sensitive 
objective of ensuring for the Islamic ummah social progress and 
political stability by choosing someone from amongst themselves 
who would be capable of organising and looking after the affairs of 
the community. The political system came to be known as khilafah 
which passed through a number of stages and developments during 
the ensuing centuries of Islam. Generally, they are termed as the 
khilafat-i rashidah, khilafat-i umaviyah, khilafat-i abbasiyah etc. 
The continuation of the khilafah institution lasted upto the year 
1343 AH/1924AD when it was finally abolished by Mustafa Kamal 
Pasha of Secular Turkey. 
KHILAFAT-I RASHIDAH (11/632 - 41/661) 
Election of the first khalifah (11/632 - 13/634) 
The Prophet Muhammad (SAW) made it abundantly clear that 
there would not be a successor to him as the Prophet of Allah.' 
He left the successorship for a new leader to emerge who infact be 
his khalifah. But he did not nominate anyone as his successor. The 
companions on their part applied to the Arab tradition of choosing 
a new leader.- They were fully aware of the circumstances after the 
47 
sad demise of the Prophet (SAW). The companions, even before the 
meeting of Saqifah, began reflecting on the issue of Prophet 's 
successor. The issue of succession was decided after much 
discussion by the collective decision of the companions (sahabah) 
who had gathered at the Saqifah Banu Saidah. In the gathering at 
the Saqifah some of the great personalities such as Hazrat Abu 
Bakar, Hazrat Umar, Hazrat Abu Ubaidah and Hazrat Sad b. 
Ubadah were proposed as the candidates for the office of khilafah? 
It was followed by a long discussion. In this discussion the main 
point which was taken into account was that the proposed 
candidate should belong to the powerful tribe of Quraish so that 
the Arabs could submit easily to his authority and there would 
remain no scope of any opposition* and thus the unity of the 
ummah could be preserved. 
Finally Hazrat Abu Bakar emerged as a generally accepted 
candidate due to certain reasons: 
1. He was a Quraishite. 
2. He was the only person whom the Prophet (SAW) had 
designated as leader for congregational prayers. 
3. Hazrat Abu Bakar's leadership in prayers the greatest pillar 
of Islam and the foremost cardinals of Islam Suggested 
analogically this temporal authority after the death of the 
Prophet (SAW). 
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4. Several traditions quoted by the authorities of Hadith 
especially by Imam Ibn Taimiyah and Shah Waliullah Dehlavi 
clearly prove that Hazrat Abu Bakar was not only the most 
prominent but only choice for the office of the khalifah. 
Hazrat Abu Bakar was accepted as the khalifah, and his 
election at Saqifah was sudden and without pre-planned scheme and 
it is, therefore, termed in our sources as fajatan, and it may be 
termed as the bayah al-khassah (Special pledge).* Despite its 
suddenness it was not the only bayah; it was ratified by all the 
knowledgeable and leading figures as well as people of Madinah for 
next day Hazrat Abu Dakar's election was confirmed by the Muslim 
congregation who had assembled in the mosque of Madinah. It was 
bayah al-ammah (general public bayahy ratification of the move 
taken by the selected personalities of the Islamic ummah. 
Whether it was initial or final election of Hazrat Abu Bakar 
as khalifah of Islam, it was made by some group of Ansar and 
Muhajirin. All the Muslims of Madinah had not participated in his 
election, although they agreed to it, because the mosque of the 
Prophet (SAW) could possibly not accommodate all the Muslims of 
Madinah. Moreover some notables like Hazrat AH and his 
supporters from Banu Abd Manaf such as Hazrat Abu Sufian, 
Hazrat Khalid b. Said^ and Hazrat Sad b. Ubadah, the chief of 
Khazraj, and some of their advocates did not accept the election of 
Hazrat Abu Bakar for quite some time; most of them accepted 
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Hazrat Abu Bakar after considerable deliberations and persuations 
undertaken by Hazrat Abu Bakar especially by Hazrat Umar b. 
Khattab and his supporters. 
Historical traditions and facts clearly lead us to certain 
points of political import. They are: 
1. That the election of Hazrat Abu Bakar was consummated by 
the majority of the notables of Madinah. 
2. Whole Muslim population of Madinah did not participate. 
3. The Muslims living outside Madinah were not even consulted 
they simply gave their silent approval. 
4. Some notables disagreed and never reconciled to his election. 
5. Silent approval of the majority of the Muslims particularly 
outside the capital and express participation of the people of 
opinion (ahl al-ray) were two negative and positive 
principles of election of Hazrat Abu Bakar. 
Election of the second khalifah (13/634 - 23/644) 
Abu Bakar is his death-bed dictated his will {yvasiyah) to 
Uthman who acted as the secretary (katib) of the khalifah to the 
effect that Hazrat Umar would succeed him as khalifah of Islam. 
The historical records show that Hazrat Abu Bakar gave a 
considerable thought to the issue of his succession. Then he 
decided to appoint Hazrat Umar as his khalifah. What compelled 
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him to make up his mind about Hazrat Umar's nomination was his 
consideration for the latter's administrative capabilities and his vast 
potential for management and organisation of the community affairs 
apart from his great character.' When he nominated Hazrat Umar in 
the presence of the Prophet's companions, none of them had shown 
the slightest disapproval. Al-Mawardi states that the people 
accepted Hazrat Umar as khalifah not on the suggestion of Hazrat 
Abu Bakar but because of his order as the ruling khalifah.'' 
All the historical narration's suggest that the first khalifah 
never consulted the ummah or general people before nominating 
Hazrat Umar; at best it can be said that he consulted only a few 
persons and that can not be regarded as consultation because the 
ruling khalifah did not allow his so called councillors to speak of 
their free will, besides he ordered them to keep his consultation a 
seeret.'° As Tabari reports that Hazrat Abu Bakar consulted Hazrat 
Abd al-Rahman b. Awf and Hazrat Uthman. Both of them 
appreciated Hazrat Umar's nomination, Hazrat Uthman conceded 
that there was no other alternative for the office of the khilafah. 
Hazrat Abd al-Rahman b. Awf, however, expressed his anxiety 
about the harsh nature of Hazrat Umar. Hazrat Abu Bakar told him 
that he was strict because Hazrat Abu Bakar was very soft. When 
he becomes khalifah he would also become kind. Hazrat Abu Bakar 
asked Hazrat Abd al-Rahman and Hazrat Uthman separately not to 
disclose what had transpired between them." 
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The ruling khalifah also consulted Hazrat Ali b. Abi Talib'^ 
and Hazrat Talhah the latter pointed to Hazrat Umar's harshness as 
was expressed by Hazrat Abd al-Rahman b. Awf ^ but Hazrat Abu 
Bakar silenced him by saying that "I have appointed as the 
khalifah the best one among the people". Then he sent for Hazrat 
Uthman who acted as his secretary (katib) and dictated his will or 
letter of nomination: "In the name of Allah the most Gracious and 
most Merciful. This is the agreement which is made by Abu Bakar, 
the khalifah of the Messenger of Allah while he is about to leave 
for the next world. At this time even a non-believer starts to 
believe, and even a great sinner gets firm faith, and a disbeliever 
begines to trust to Allah. 1 appoint Hazrat Umar b. Khattab as 
khalifah. You must follow his orders and obey him. I have done 
everything good for the sake of Allah, for his Prophet and for the 
welfare of His religion and for me in appointing him. I hope that 
he would be honest and just. I would have no responsibility as I 
did not have the knowledge of the unseen. Everybody is responsible 
for what he does".''' 
The statement was read to the people in the mosque of the 
Prophet, and all the people who were present warmly accepted this 
nomination and promised to hear and obey him." It is important to 
note that none of the Muslims either of Madinah or outside ever 
disagreed with the nomination and eventual election of Hazrat Umar 
as khalifah. 
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On the basis of historical reports Hazrat Umar's rise to 
power can at best be called nomination by the ruling khalifah and 
his personal selection without any reference to the general masses 
or for that matter to the people of opinion {ahl al-ray). 
Election of the third khalifah (23/644 - 35/656) 
Compared to his two predecessors mode of Hazrat Uthman's 
election is totally different. In his death bed the ruling khalifah 
Hazrat Umar appointed a body of six great sahabah which is 
generally called electoral college or council which infact was neither 
one. They included Hazrat Uthman b. Affan Umavi, Hazrat Ali b. 
Abi Talib Hashmi, Hazrat Talhah b. Ubaidullah Taymi, Hazrat 
Zubair b. Awwam Asadi, Hazrat Abd al-Rahman b. Awf Zuhri and 
Hazrat Sad b. Abi Waqqas Zuhir.'* Hazrat Abd Allah b. Umar was 
associated with it as an advisor to facilitate the conduct of the 
meeting while Hazrat Abd al-Rahman b. Awf Zuhri was given the 
responsibility of a sort of convenor of the committee." 
On the advice of some sahabah three candidates 
withdrew their names infavour of the other three. Hazrat Zubair 
had withdrawn in favour of Hazrat Ali, Hazrat Sad b. Abi Waqqas, 
in favour of Hazrat Abd al-Rahman b. 'Awf and Hazrat Talhah in 
favour of Hazrat Uthman. Next Hazrat Abd al-Rahman had also 
withdrawn his candidacy and the council in the end delegated to 
him its power of proposing a suitable candidate for the office of 
the khilafah.'^ 
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Hazrat Abd al-Rahman b. 'Awf Zuhri as the convenor of the 
council greatly endeavoured and consulted the members of the 
committee in order to reach an agreeable and proper decision. He 
also consulted other notables especially the tribal leaders who has 
assembled in Madinah because it was the period of hajj. He 
managed to take advice of the people in street, delegates and 
notables, who came to Madinah from other parts of the country. 
Finally Hazrat Abd al-Rahman b. Awf held the last meeting 
in the mosque before the people and called Hazrat Ali and asked 
about his policy regarding the obedience to and following of the 
Quran, the sunnah and practices of the first two khulafa i.e. 
Hazrat Abu Bakar and Hazrat Umar. Hazrat Ali asserted that he 
would follow the kitab and the sunnah and did not say a word 
about the practices of the shaykhain, However, Hazrat Uthman on 
his turn assured him of following the suggestions of Hazrat Abd al-
Rahman who immediately proclaimed Hazrat Uthman as the third 
khalifah saying that majority of the Muslims favour his election, 
and taking his bayah. All the members of the committee as well as 
the people present in the mosque followed and willingly accepted 
Uthman as the new khalifah.^'' 
The mode of election of the third khalifah raises a number 
of points. 
1. The ruling second khalifah exercised his power and appointed 
a panel of candidates and as well as the electors of the 
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khalifah, excluding the whole ummah from candidacy for the 
khilafah and also blocking them to act as electors of the 
new khalifah. 
2. The ruling khalifah had not consulted the ummah or its 
leaders before nominating this council although he had acted 
on their general advice. 
3. It is a historical fact that in the case of Hazrat Uthman too 
as in the case of Hazrat Umar the ruling khalifah thought it 
his prerogative to nominate a college of candidates which 
also acted as an electoral college. 
4. Putting certain conditions on the candidate according to the 
circumstances is permissible. 
Election of the fourth khalifah (35/656 - 40/661) 
After Hazrat Uthman's assassination, Hazrat AH was chosen 
as the fourth khalifah of Islam. Historians have produced different 
reports about his election as khalifah, a few of which are analysed 
in the following lines. 
Famous historian of the third century of Islam Tabari writes: 
"On the death of the third khalifah insurgents were masters of the 
city; Madinah was completely under their control. There was no 
khalifah for five days after Hazrat Uthman's murder.-" Most of the 
companions of Prophet (SAW) had left Madinah during the dark 
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days of the holocaust.^' The few who remained their felt absolutely 
helpless. They sat in their homes and allowed the rioters to have 
their way. There was no khalifah after the tragedy. So the 
assassins of Hazrat Uthman wished to choose a khalifah of their 
own liking. Egyptians came to Hazrat AH and requested him to 
accept their leadership which he refused. Some groups from Basrah 
went to Hazrat Talhah with a similar request and got the same 
answer. The rioters of Kufah made the same request to Hazrat 
Zubair. He too refused. When all the three refused, they went to 
Hazrat Sad b. Abi Waqqas and requested him to accept khilafah, 
but he too denied. At last they went to Hazrat Abd Allah b. Umar 
he also turned down their request".-
The people thought there would be a great riot without a 
khalifah. Then they approached Hazrat Ali and requested him to 
accept the khilafah. In the beginning, he refused to accept the 
responsibility of the office at that critical juncture but later he gave 
a serious thought to this matter and also consulted some close 
friends and notables. They vehemently impressed upon him to 
accept the office of the khilafah, and eventually he agreed to take 
the responsibility of guiding the affairs of the Muslims.-^ 
On the following Friday supporters and as well as many 
others came to the Prophet's mosque to take the bayah to Hazrat 
Ali.-^ Malik b. Ashtar was the first to take the oath of allegiance.-^ 
He was followed by others. Some are of the opinion that Hazrat 
-^ ^^ -c N o - -
y 
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Talhah was the first to offer the bayah, but this is debatable, 
because some other reports suggest that Hazrat Talhah and Hazrat 
Zubair were coerced by Malik Ashtar and his ilk to take the oath 
of allegiance to Ali.-' 
Ibn Khaldun also asserts Hazrat Talhah and Hazrat Zubair 
took the oath of allegiance to Hazrat Ali on the latter's demand 
and under duress. According to the report some other great 
companions such as Hazrat Sa'd b. Abi Waqqas, Hazrat Abd Allah 
b. Umar etc. also recognised Hazrat Ali under threat.-^ Another 
report from Ibn Kathir suggest that most of the Madinians were 
not present at the time of the bayah of Hazrat Ali.-* In these 
critical circumstances Hazrat Ali was chosen as the fourth khalifah 
of Islam. 
Election of Hazrat Hasan (41AH/661AD) 
After the assassination of Hazrat Ali, His son Hazrat Hasan 
was elected to the office of the khilafah by the people of Kufah. 
As the historical report suggests that when Hazrat Ali was about 
to die, people came to him and asked shall we offer oath of 
allegiance {bayah) to Hazrat Hasan? He replied I do not ask or 
forbid you to do so. You can see for yourself.-' By this historical 
report it is evident that Hazrat Ali did not forbade the people the 
election of his son. So the appointment of a son or the succession 
of a son to the office of the khilafah was not against the practice 
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of sahabah. Had the nomination or the election of a son been 
prohibited for the succession to the office of the khilafah, Hazrat 
Ali would not have allowed his followers to follow their choice, in 
choosing his son as the khalifah. 
Analysis of different modes of election 
From the above facts it becomes clear that the mode of 
succession are different in each and every case of the khulafa-i 
rashidin. An analytical study of all the different modes brings out 
the following points: 
(1). In the election of all the first four khulafa general 
consultation with the Muslim masses was not done. 
(2). Hazrat Abu Bakar was elected by the people of the Saqifah 
of Banu Saidah and his election was ratified or confirmed by 
the group of Muslims who assembled in the mosque of the 
Prophet (SAW) that could accommodate only a few hundred 
people. 
(3). Hazrat Umar was nominated and no shura or general 
consultation preceded it. if any consultation was at all done 
it was restricted to the few chosen people and which 
ofcourse can not be regarded as the principles of the general 
consultation or election. 
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(4). Hazrat Uthman's election was made by a committee of Six 
persons exluding all the great sahabah, not to talk of the 
Muslim masses. 
(5). Hazrat Ali was elected by a section of the people of 
Madinah, the majority was not consulted or for that matter 
did not vote. 
(6). The most important feature is that Muslim community as a 
whole spread over vast territories of the Islamic state was 
never consulted. 
(7). At least in two cases of Hazrat Abu Bakar and Hazrat Ali 
there were exceptions that a minority, however, microscopic 
it might have been, did not take pledge of the khalifah. 
An analytical survey of the historical nar ra t ion ' s , 
discussed above, also shows that the sahabah adopted a 
different procedure in every case of election of the khulfa-i 
rashidin. The way of choosing Hazrat Umar as khalifah was 
different from that of Hazrat Abu Bakar, and so the Hazrat 
All 's selection was also different from Hazrat Uthman's 
selection. In each case the sahabah had taken into their 
considerations socio-political circumstances of the time. They 
changed the procedure of election of the khalifah according 
to the dictates of time and demands of the circumstances. 
Thus the practice of the sahabah provided the flexibility in 
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the case of the election of each and every khalifah for later 
generations to decide and plan according to their political 
atmosphere and need of the time. 
(8). What is most important rather of paramount nature, from the 
Islamic point of view that all the modes adopted for the 
election of the first four khiilafa-i rashidin were declared 
Islamic and quite in consonance of the Islamic shariah. 
Therefore, the selection of a khalifah by a small group, by 
nomination, by a panel of electors who themselves were 
candidates for the august office and by a larger group of a 
section of the outsiders with the exclusion or subordination 
of the citizens of the Islamic capital were all Islamic, legal, 
juridical and to top it all electoral and democratic. 
KHILAFAT-I UMAVIYAH (41/661-132/750) 
Umavi khilafah lasted for ninety years. It is differentiated 
from thirty year rule of the first four khulafa termed as khilafat-i 
rashidah, due to so many reasons. Historical reports are generally 
anti-Umavi's because they were narrated, collected and preserved 
during the Abbasi khilafah by prejudiced reporters. Naturally there 
are so many charges against them. Some prominent are that they 
made the khilafah hereditary within the Umavi family, that they 
were oppressors, that they attacked the holy cities of Makkah and 
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Madinah, that they prevented non-Muslims to accept Islam by 
charging the taxes (Jizya) to them, that they ruled by force and 
tyranny, and that they usurped the public treasury converting it into 
a private property.^ " 
On the basis of these charges levelled against the Umavi's a 
distinction between the khilafat-i rashidah and khilafat-i umaviyah, 
is vehemently made so such so that many scholars are not ready to 
call the Umavi rulers as khulafa and their rule as the khilafah. 
They call them (muluk) and their system of governance as the 
monarchy (mulukiah)?^ A pertinent question arises here whether the 
charges of these scholars or the populist theories about the Umavi 
rule are correct, leading to the main question with regard to the 
nature of the Islamic khilafah. It is also of utmost importance 
whether the Islamic khilafah is based on persons, time, space or 
principles. These questions could be answered in a proper historical 
perspective only if they are answered and studies in the political 
framework provided by Islam particularly by the teachings of the 
Prophet (SAW). 
The following narration's clearly e lucidates the above 
questions. 
(1). The {khilafah al-nubuwah (Prophetic succession) will be for 
thirty years , after that Allah will give mulk (rule) to 
whomsoever he likes.^-
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(2). There after the khilafah nubuwah wa rahma (Prophetic 
succession and the khilafah based on Islamic equity) would 
be mulk-i rahmah (rule based on Islamic equity), then 
mulk-i jabariyah (despotic rule), and then mulk-i azuz 
(tyrannical rule)." 
(3). The best period (qarn) is mine, the next that of my 
followers and the next that of their followers.^" 
On the basis of the above mentioned traditions the scholars 
divided the Islamic khilafah into two broad categories, especially 
Ibn Taimiyah differentiates between the khilafah al-nubuwah wa 
rahmah. mulk-i rahmah, mulk-i jabariyah and the mulk-i azuz. He 
does not call the reign of the first four khulafa as the khilafat-i 
rashidah, but terms it as the khilafah al-nubuwah, the Prophetic 
succession. He argues on the basis of the hadith of the Prophet 
(SAW) that "you must follow my sunnah and the sunnah of my 
rightly guided khulafa {al-khulafa al-rashidin or al-mahdiyin)". This 
argument is further reinforced by another famous hadith in which 
Prophet (SAW) said, "The Prophetic succession will be for thirty 
years " He also quotes Imam Ahmad b. Hanbal that the 
khilafah al-nubuwah is one whose bayah was taken in Madinah and 
that whose bayah was taken outside Madinah is khilafah but not 
the khilafah al-nubuwah}-
According to these traditions the first four khulafa are 
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included in the first category i.e. khilafah al-nuhuwah, as their 
period of rule was of thirty years and their bayah had been 
consumated at Madinah. The limitation to thirty years duration after 
the demise of the Prophet (SAW) establishes that the khilafah al-
nubuwah would never be revised as it ended with the assassination 
of Hazrat Ali or according to another view of the ulama with the 
abdication of Hazrat Hasan in favour of Hazrat Muawiyah in Rabi 
I 41 AH/66 IAD. 
The second category of which scholars generally use the 
term mulk or mulukiah, starts after the death of Hazrat Ali, but 
Ibn Taimiyah calls it as khilafah al-mulk basing his argument once 
again on the total sum of all the traditions of the Prophet 
Muhammad (SAW) on the subject, particularly on the following 
two. 
(l).It is narrated by Hazrat Abu Hurairah that Holy Prophet 
(SAW) said "Banu Israil were ruled over by the Prophets. When 
one Prophet died another succeeded him, but after me there is no 
Prophet and there will be khulafa and they will be quite large in 
number ".^ * 
(2). It is narrated by Jabir b. Samura who said: I joined the 
company of the Holy Prophet (SAW) with my father and I heard 
him say; This khilafah will not end until there have been twelve 
khulafa among them. The narrator Said: Then he (S\W) said 
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something that I could not follow. I said to my father: what did 
he say? He said: All of them will be from Quraish." 
On the basis of all these traditions Ibn Taimiyah argues that 
the khilafah al-nubuwah would not go beyond the fixed period of 
thirty years and the khulafa who will come after the period of 
thirty year rule will be called as khulafa and not miduk}^ 
Both of the above mentioned ahadith demolishes the myth 
developed later that the rule of the khulafa after the period of 
thrity years khilafah al-nubuwah was the monarchy (mulukiah). 
Hafiz Ibn Hajr and Several other authorities on the Hadith have 
dwelt on the subject at some length, giving the names of the 
twelve khulafa of Islam: Besids first four khulafa Ibn Hajr includes 
Amir Muawiyah. Yazid b. Muawiyah, Abd al-Malik b. Marwan, 
Walid b. Abd al-Malik. Sulaiman b. Abd al-Malik, Umar b. Abd al-
Aziz, Yazid b. Abd al-Malik and Hisham b. Abd al-Malik. 
Ibn Hajr includes Yazid b. Muawiyah among these twelve 
khulafa and eliminates Hasan b. Ali and Mawan b. Hakam from 
this list on the ground that the consensus of the Muslims could not 
materialize on these two rulers of Islam.^' 
Shah Waliullah in his book Qurrat ol-Ainian fi Tafdil 
al-Shaikhain writes. "After a good deal of research regarding this 
problem I have come to the conclusion that these twelve caliphs 
are: four Righteous caliphs, Amir Muawiyah, Abd al-Malik and his 
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four son's (Walid, Sulaiman, Yazid and Hisham), Umar b. Abd 
al-Aziz and Walid b. Yazid b. Abd al-Malik". 
Shah Waliullah eliminates Yazid b. Muawiyah from this list 
on the ground that he could not establish his kingdom, and his 
reign was short and his character was not good/" 
Shah Waliullah, in his famous work Izalat al-Khifa an 
Khilafah al-khulafa also divides the khilafah into khilafah al-
khassah (special khilafah) and khilafah al-ammah (general khilafah). 
He too deducts his theory from doctrinal evidences and historical 
facts, as he quotes a considerable number of Quranic verses, 
Prophetic hadith and historical reports to distinguish between the 
two types of the khilafah.^'' In his opinion the khilafah which was 
established after the Prophet (SAW) does not end with the death of 
the fourth khalifah it continued hereafter. 
Infact our modern writers do not properly comprehend the 
meaning and connotation's of the mulk used in original or early 
sources. In the Quran the mulk and malik/muluk have always been 
used in the good sense as we have already seen. The Hadith 
literature truely follows the Quranic connotations as a number of 
traditions use the term in a true perspective. Early writers of 
Islamic history and political thought were also quite clear about it, 
for example, great writer like Tabari gave the title of muluk to his 
historical book"*- including interestingly enough the first four khulafa 
apart from others. 
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A Prophetic prophecy regarding the naval wars of the 
Muslims against the Romans as narrated by both Bukhari and 
Muslim calls the Muslim army as the Kings (muluk) sitting on the 
thrones/^ 
Likely Muawiyah's confession that I am the first king 
establishes that the word malik/muluk is not a bad thing. 
Ibn Khaldun does not differentiate between khilafah and 
muhikiah. He makes difference only in the character and personal 
conduct of the individuals. He says that if a king fulfills the 
requirements of the shariah, obeys the commandments of Islam and 
works for the realization of divine values, then the objectives of 
the din are achieved and the system of khilafah will be considered 
existing."'"' 
Almost all the modern scholars excepting a few have based 
their concepts of the mulukiah on the heriditary rule of Umavis 
which started with the nomination of Yazid by the ruling khalifah 
Hazrat Muawiyah who happened to be the father of the wall al-
'ahd (crown prince). Khalifah yazid nominated his own young son 
Muawiyah II as his successor. But after the fall of the Hazrat 
Muawiyah dynasty the king makers adopted a new pattern of 
nomination. However, the circumstances which led the Umavis to 
retain the office of the khilafah within their own family was 
actually based upon some political considerations as Ibn Khaldun 
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analysed this issue in his Muqaddimah. He asserted that the Umavis 
were not ready to see the power handed over to any outsider that 
is why the khulafa like Hazrat Muawiyah, Marwan b. Hakam and 
his sons as well as Umar b. Abd al-Aziz etc. retained the office of 
the khilafah within their own family because they were afraid of 
the split in the Muslim ummah. He writes that "the Umavis banded 
together around Muawiyah. He could not lead them to any action 
which would be against them and their interest. So Muawiyah felt 
the split in the Muslim ummah if he could have handed the power 
to any outsider. He further writes that "Umar b. Abd al-Aziz used 
to say when (ever) he saw al-Qasim b. Muhammad b. Abi Bakar 
(d. 108) "if I had anything to say about it, I would appoint him 
caliph". Had he (really) wanted to appoint him as his successor, he 
could have done it, but he was afraid of the Umayyads who held 
the executive authority, for reasons mentioned by us. He was not 
able to take the power away from them, because to do so would 
have caused a split likewise, Muawiyah appointed Yazid as his 
successor, because he was afraid of the dissolution of wholething, 
in as much as the umayyads did not like to see the power handed 
over to any outsider. Had Muawiyah appointed anyone else as his 
successor, the Ummayyad, would have been against him. Moreover, 
they had a good opinion of (Yazid). No one could have doubts in 
this respect, or suspect that it was different with Muawiyah. He 
would not have been the man to appoint Yazid his successor, had 
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he believed him to be (really) so wicked. Such an assumption must 
be absolutely excluded in Muawiyah's case"."' 
This change in the administrative set up was based on 
political expediency. Moreover some changes had crept into society 
which raised factions. One fact was clear from the very beginning 
that change had already taken place almost in all the walks of life 
from the time of Prophet (SAW) and most of the changes were a 
result of a historical process; they were not caused by the end of 
the khilafat-i rashidah. This is a fact realised both theoritically as 
well as practically by the Muslim thinkers and politicians. Bukhari 
narrated on the authority of Anas b. Malik " for no time will 
come upon you but the time following it be worse than it"."^ It is 
also supported by a statement of Hazrat Ali, when some one asked 
him, 'why did the people disagree concerning you, and why did 
they not disagree with Hazrat 'Abu Bakar and Hazrat 'Umar '? 
Hazrat Ali replied, "because of Hazrat Abu Bakar and Hazrat Umar 
were in charge of men like me, and I today am in charge of men 
like you".'*' 
The oft-quoted hadith that the best period (qarn) is mine, 
the next that of my followers and the next that of their followers,'*^ 
also establishes beyond any doubt that the change in life was 
inevitable as we find the conditions obtaining in the period of the 
first khalifah Hazrat Abu Bakar were radically changed in the 
period of the second khalifah Hazrat Umar mainly because of great 
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conquests and consequently by the entry of innumerable non-
Muslims and non-Arabs also into the fold of Islam. Changes in the 
period of the third khalifah Hazrat Uthman were futher aggravated 
and those of the period of the fourth khalifah Hazrat Ali shaped a 
new Muslim ummah. 
Changes and charges apart, basic objective of the Umavis 
was to maintain the unity of the Islamic ummah and Muslim state. 
They were living in a time when uprisings and insurructions started 
to shake off the unity of the Muslim world. The year of the amat 
al-jammat, i.e. re-establishment of the community, which is applied 
both to the year in which Amir Muawiyah received 
acknowledgement in Kufah and to that in which Abd al-Malik 
similarly ended the second civil war is of great value, because in 
these years the internal dissension among the Muslims came to an 
end. To eradicate or to expugn the civil wars Umavis maintain 
their rule within their own family by making their sons and 
brothers as their heir apparants. 
Moreover the khulafa like Marwan, Abd al-Malik, his sons, 
and Umar b. Abd al-Aziz were great men of Islam. Their integrity 
is beyond doubt as Ibn Khaldun states: "They compiled with the 
intentions of the truth with all their energy, except when necessity 
caused them to do someth ing (that was wor th less) . Such 
(a necessity existed) when there was fear that the whole thing 
might face dissolution. (To avoid that) was more important to them 
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than any (other) intention. That this was (their attitude) is attested 
by the fact that they followed and imitated (the early Muslims). It 
is further attested by the information that the ancients had about 
their conditions. Malik used the precedent of Abd al-Malik (b. 
Marwan) as argument in the Muwatta. Marwan belonged to the first 
class of the men of the second generation, and his excellence is 
well known. The sons of Abd al-Malik, then, came into power one 
after the other. Their outstanding religious attitude is well known. 
'Umar b. Abd al-Aziz reigned in between them. He eagerly and 
relentlessly aspired to (follow) the ways of the first four caliphs 
and the men around Muhammd"."^ 
Hazrat Muawiyah's Election (41/661 - 60/689) 
Hazrat Muawiyah the first khalifah of the Umavi family,^" 
succeeded to the office of the khilafah as a result of the events of 
about five years, between 36/656 - 41/661, '^ during which Muslim 
ummah was divided into several groups." With the assassination of 
Hazrat AH in Kufah in Ramadhan 40AH/660AD the Muslim ummah 
was politically divided into two groups: Supporters of Hazrat 
Muawiyah elected him as their khalifah in Balka in palestine on 
36AH/656AD", and the Shiah supporters of the fourth khalifah 
elected Hazrat Hasan to the office of his father.^" The Islamic state 
was practically divided into two khilafa 's for the first time in the 
history of Islam. The western part that included Syria, Palestine 
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and Egypt owed allegiance to Hazrat Muawiyah while the eastern 
world remained faithful to Hazrat Hasan under two independent 
rulers of Islam. In order to solve this stalemate Hazrat Hasan after 
a period of six months made a compromise with Hazrat Muawiyah 
and abdicated khilafah in his favour in Rabi I 41 AH/66 IAD." With 
this Hazrat Muawiyah became the khalifah of the whole Islamic 
world. 
Yazid's Succession (60/680 - 63/683) 
Hazrat Muawiyah was succeeded by his son, Yazid, and his 
nomination as an immediate heir was not made by Hazrat 
Muawiyah simply because he was his son, but he aimed to preserve 
unity among the Muslims. According to Ibn Khaldun Hazrat 
Muawiyah passed over the superior person in favour of inferior 
one. because he desired to preserve integrity and harmony of the 
ummah. He clearly states. "The action met with agreement of the 
people, and, therefore, is in itself an argument for the problem 
under discussion (namely, that the imam is not suspect with regard 
to whomever he might appoint). But Hazrat Muawiyah himself 
preferred his son Yazid to any other successor, because he was 
concerned with the (public) interest of preserving unity and 
harmony among the people, (and realized that he could achieve this 
purpose only by appointing Yazid), Since the men who possessed 
executive authority, that is the umayyads, agreed at the time upon 
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Yazid. The umayyads were then agreable to no one except (Yazid). 
The umayyads constituted the core (group) of the Quraysh and of 
all the Muslims, and possessed superiority (Muawiyah) therfore, 
preferred (Yazid) to anyone else who might have been considered 
more suited for the caliphate. He passed over the superior person 
in favour of the inferior one, because he desired to preserve 
agreement and harmony, which is the more important thing in the 
opinion of the lawgiver (Muhammad). No other motive could be 
expected of Muawiyah. His probity and the fact that he was one of 
the men around Muhammad preclude any other explanation. The 
presence of the men around Muhammad on that occasion and their 
silence are the best argument against doubt in this matter " ." 
According to Ibn Kathir, Hazrat Muawiyah like Hazrat Umar 
the Great, planned to nominate an electoral council to decide the 
issue of succession to the office of the khilafah. The proposed 
panel consisted of Hazrat Said b. al- 'As, Hazrat Abd Allah b. 
'Amir, Hazrat Hasan, Hazrat Marwan, Hazrat 'Abd Allah b. Umar 
and Hazrat 'Abd Allah b. Zubair." But ultimately that could not 
materialise; and Hazrat Muawiyah thought it more proper to 
appoint or nominate Yazid. because the people of Syria and other 
powerful sections insisted that only Yazid should be chosen.'* 
Hazrat Muawiyah consulted all the people of the Islamic world 
including sahabah and other notables of the provinces.-^' As several 
historians suggest that Yazid's nomination as a heir-apparent was 
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done on such a wide and universal scale that no similar nomination 
is recorded in history.*" 
Imam Bukhari clearly establish that the sahabah like Ibn 
Umar had acknowledged Yazid willingly and continued in their 
fealty even after the death of Muawiyah especially during the black 
days of the Harrah. 
Bukhari narrated on the authority of Nafia that when the 
people of Madinah broke the bayah of Yazid b. Muawiyah, Ibn 
Umar gathered his family members and servents and said, "I heard 
the Prophet Muhammad (SAW) saying: "A flag will be fixed for 
every betrayer on the day of resurruction, and we have given the 
oath of allegiance to his person (Yazid) in accordance with the 
conditions enjoined by Allah and His Messenger and I do not know 
of any thing more faithless than fighting a person who has been 
given the oath of allegiance in accordance with the conditions 
enjoined by Allah and His Messenger, and if ever I learn that any 
person among you have agreed to dethrone Yazid, by giving the 
oath of allegiance (to somebody else) then there will be separation 
between him and me".*' 
Likewise, ahl-ibait (family of the Prophet (SAW) had not 
pledged to anybody by breaking the oath of allegiance to Yazid. as 
is clear from the following narrations; 
Hazrat Abd Allah b. Umar and nobody from ahl-i bait has 
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pledged against Yazid after taking oath of allegiance to him 
and no one among the sons of Abu Talib and the sons of Abd al-
Muttalib had rebelled in Harrah"." 
Baladhuri quotes a narration that Hazrat Abd Allah b. Abbas 
said, "Muawiyah's son, Yazid is among the pious members of his 
family, you sit at your place, obey him and be firm to his oath".'*^ 
All these narrations clearly prove that all the people accepted 
the choice of Yazid by their free will. 
Succession of Muawiyah b. Yazid b. Muawiyah 
(63AH/683AD) 
After the ueath of Yazid, the people of Syria elected his son 
Muawiyah II to the office of the khilafah. But he renounced his 
khilafah. He called the people and said to them, "I am too weak 
to govern you. I have looked for someone like Hazrat Umar for 
you and have not found him. I have looked for a panel like the 
panel made by Hazrat Umar, and have not found it you are the 
best judges of your own affairs, so chose for it whomsoever you 
like, but I will not take it as provision with me in death, nor have 
1 enjoyed it in life".*" 
Marwan's Election (64AH/684AD) 
After the renouncement of the khilafah by Muawiyah II, the 
Syrians addressed themselves to the problem who should be elected 
74 
as a khalifah. They were not ready to elect two other sons of 
Yazid (Abdullah and Khalid) to the office of the khilafah because 
they were minors.*' 
Meanwhile Abd Allah b. Zubair (64/683 - 73/692) 
pronounced himself as a khalifah at Makkah." He made this 
pronouncement soon after the death of Yazid. The renouncement of 
khilafah by Muawiyah II provided him a greater opportunity to 
receive the oath of allegiance from the provinces other than 
Makkah. Some Syrians also paid their oath of allegiance to him." 
So he was able to extend his authority. Conversely the Syrians 
were divided in their choice of the succeeding khalifah. This 
division of opinion led an open war which is known as the battle 
of Marj-i Rahit.The bone of contention was that the supporters of 
the Muawiyah's family were in favour of a descendent of Yazid 
while others favoured a senior and experienced persons because the 
descendents of Yazid were all minors. Ultimately when the battle 
proved unfruitful the matter was referred to a body of arbitration 
which is known as the treaty of Jabiyah. It gave its verdict in 
favour of the experienced Marwan b. Hakam.** 
Success ion of Marwan's sons 
With the death of Marwan, his son, Abd a l -Mal ik 
(65/684 - 86/705) succeeded him in his office of the khilafah. His 
succession is not merely based on the nomination of him by his 
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father Marwan.*' His appointment infact was based on his good 
reputation and political ability. A.A. Dixon who has made a 
detailed study of Abd al-Malik's reign provides much information 
about his early carrier. He was holding the administrative office 
from the time of Hazrat Uthman till the reign of his father. Under 
Hazrat Muawiyah he acted as a secretary of diwan of Madinah. He 
was also governor of Palestine while his brother Abd al-Aziz was a 
capable governor of Egypt during his rule. On the basis of these 
positions held by Abd al-Malik Dixon asserts that, "All these 
references to his early office-holding suggests that the choice of 
Abd al-Malik to succeed to the caliphate from among his brothers 
was because of his political ability and his knowledge of state craft 
and provincial administration"".'" Moreover after the interregnum of 
Hazrat Abd Allah b. Zubair was over, all the neutral sahabah and 
other great celebrities of the ummah such as Hazrat Ibn Umar, 
Hazrat Ibn Abbas, and the like took the oath of allegiance to Abd 
al-Malik, giving a religious sanctity and much needed approval to 
his khilafah.''^ 
Abd al-Malik was succeeded by two of his sons Walid 
(86/705 - 96/715) and Sulaiman (96/715 - 99/717) one after the 
other who were nominated by the ruling khalifahJ-
Succession of U m a r b. Abd al-Aziz (99 /717 - 101 /719) 
Sulaiman in his last days was quite perplexed about the 
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nomination of his successors. First he entertained the idea of 
nominating one of his sons," but later he was peursuaded by his 
advisor Raja b. Haywah Kindi a great scholar and faqih (jurist) of 
his period to appoint Umar b. Abd al-Aziz as the next khalifah. 
The khalifah Sulaiman wrote a deed of succession in favour of 
Umar b. Abd al-Aziz which he sealed and summoned his family 
members and siad. "Take the oath of allegiance to him whom I 
have nominated as successor in this deed". They did not know who 
he was, and took the oath of allegiance.'" After his death Raja b. 
Haywah Kindi collected all the Umavis and as the legal executor of 
Sulaiman's will he took the oath of allegiance from them a second 
time for an undisclosed name. When all of them confirmed their 
oath, he disclosed the name of Umar b. Abd al-Aziz as the 
khalifah of Islam. All the members of the ruling family readily and 
explicitly confirmed their support to the new khalifahJ^ 
According to the afore said will of the khalifah Sulaiman, 
Umar b. Abd al-Aziz was to be succeeded by Yazid b. Abd al-
Malik (101/720 - 105/724), a brother of the khalifah. Umar II did 
not change any effect in the nomination of his successor which was 
done by his predecessor, because in his opinion he had no authority 
to do so. Ibn Khaldun observes:, "Umar b. Abd al-Aziz used to 
say when (ever) he saw al-Qasim b. Muhammad b. Abi Bakar: "if I 
had anything to say about it. I would appoint him caliph". Had he 
(really) wanted to appoint him as his successor, he could have 
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done it, but he was afraid of the Umayyads who held the executive 
authority He was not able to take the power away from them, 
because to do so would have caused a split.'* 
Yazid b. Abd al-Malik was succeeded by his brother, Hisham 
(105/724 - 125/743), acording to the will of the former." Hisham 
was succeeded by his nephew Walid b. Yazid (125/743). The 
khalifah Yazid b. Abd al-Malik is reported to have appointed his 
brother Hisham as his heir apparent number one and his own son 
al-Walid should as his heir apparent number two thereby meaning 
that he would succeed Hisham.'* But the succession of Walid II 
was opposed from different quarters. Al-Zuhri, a prominent scholar 
is also said to have opposed the succession of Walid II to the 
office of khilafah on account of his character." Hisham himself was 
not completely satisfied with the arrangements made by his 
predecessor, Yazid II. Therefore Hisham repeatedly tried to change 
the succession in favour of his son Maslamah*° but it could not 
materialise because the Umavis were greatly divided over the issue. 
It created a very dangerous situation, but eventually the will of his 
father, Yazid II was carried out and the oath of allegiance was 
paid to him. 
The internal dissension with in the Umavi dynasty reached its 
final stage during the rule of Walid II. Even the most loyal persons 
of the Umavis led a campaign against the khalifah that brought his 
rule to an end.*' 
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Yazid III (126/744) was elevated to the office of the 
khilafah after the successful revolt against Walid II and the 
majority accepted his khilafah*'^ but he was not liked by the people 
in general for they held him responsible for the murder of the 
rightful khalifah; moreover he himself felt guilty and could not bear 
its burden for more than six months. 
After his death, his brother Ibrahim (127AH/745AD) 
succeeded him, but he was not acknowledged as amir al-muminin 
by all the factions." During the period of factionalism its effects 
also seeped into the Syrian army stationed at the capital itself and 
the si tuat ion deteriorated into complete chaos. The internal 
dissension reached its peak and finally Umavi authority collapsed. In 
order to retrieve the situation Marwan b. Muhammad (127/745 -
132/749) the able commander of the Umavis and governor of 
Armenia marched with a great force to Syria, dismissed Ibrahim 
from the office and proclaimed himself as the new amir al-
muminin}* He tried hard to save the Umavi khilafah but its days 
were numbered, and he proved to be the last Umavi ruler who 
passed the khilafah to the Abbasis. 
A Short Analys is 
A careful perusal of the historical developments and various 
modes adopted for the election of the khalifah during the Umavi 
period brings out certain points of political importance that shaped 
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or at least helped in shaping the political formulations of early 
Islamic political thinkers. 
(1). The Succession of the Umavi khulafa was always carried out 
through nomination by the ruling khulafa. 
(2). The practice of nominating the successors was carefully and 
guardedly confined to the Umavi clan particularly to the 
family of Marwan, making it a ruling dynasty. 
(3). Political stability and continuity of the khilafah without any 
interrupts wheather political, social or military and other 
considerations forced them to perpetuate the khilafah within 
the Marwan dynasty disallowing all other persons and groups. 
(4). What is more important as well as intriguing is the fact of 
public acceptability of the rule of succession or the right of 
nomination with the Marwan dynasty; neither ulama, nor the 
notables nor for that matter the ahl al-rai or people 
objected to the confmment of the khilafah within that branch 
of Quraish. 
(5). The nomination of a single successor under the first two 
sufiani khulafa was eventually replaced by the nomination of 
two successors under Marwan and his sons. 
As Marwan nominated his two sons Abd al-Malik and Abd 
al-Aziz as the first and second successors respectively. The 
same was done by Abd al-Malik when his would be 
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successor brother Abd al-Aziz predeceased him by nominating 
his two sons Walid and Sulaiman in that order. 
(6). With Sulaiman a new development took place; instead of 
nominating his sons, the khalifah appointed his cousin 'Umar 
b. Abd al-Aziz who happened to be a son of the former heir 
- apparent as well as his brother in law as his first 
successor and his real brother Yazid b. Abd al-Malik as his 
second successor. 
(7). Umar b. Abd al-Aziz the ruling khalifah set a new rule of 
succession. Despite his own wish and political and religious 
pressures, as is reported in our sources, he not only refused 
to effect any changes in the nomination will left by his 
predecessor but also did not nominate the second successor 
of his. In that way he set the seal of his approval to the 
succession rule of the Umavis in general and granted a kind 
legitimacy to the succession of Yazid II done by Sulaiman. 
This is one of the greatest politico-legal and juridical laws 
that were enacted by the khalifah and his contemporary 
scholars. 
(8). Khalifah Sulaiman's principle of nomination of his two 
successors to some extent inspired Yazid II's nomination 
principle in as much as that he nominated his brother as the 
first successor and his son as his second successor. 
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(9). Another development that took the shape of a rule was the 
revolt of the notables of the Umavis against the ruling 
khalifah Walid II who was murdered and replaced by the 
leader of the revolt Yazid III. 
(10). In another development Yazid III did not nominate anyone as 
his successor and left the matter in the hands of the Umavi 
kingmakers who eventually elected Ibrahim brother of the last 
khalifah as the new ruler. 
(11). Marwan II set the rule of capturing power by force when he 
deposed Ibrahim and became khalifah in his place indicating 
that use of force would be the real tool of effecting in the 
system of election of the khalifah. 
(12). The practice of nomination created serious troubles during 
the last years of the Umavi rule especially during the reign 
of Walid II and his successors because nomination system 
could not evolve set rules and practices; it was entirely 
based on the whims and wishes of the ruling khalifah. 
(13). This serious legal lapse on the part of the Umavi rulers 
eventually led to factionalisms and political grouping among 
the Umavi/Marwani dynasty leading to its complete break-
down and annihilation. 
(14). The rule of nomination, however, was not responsible for the 
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collapse of the Umavi rule as was the choice of the bad 
successor and internal divisions of the family. 
(15). However, Amir Muawiyah in the first instance and Abd al-
Malik in the second succeeded of course with the help of 
the Umavis in re-uniting the Muslims from 41/661 to 123/ 
740 and creating a strong Islamic state that ruled with 
vigour for more than seventy five years. But Marwan II 
failed to reunite the Musl ims because of the internal 
dissensions and political divisions within the ruling family. 
An analytical survey of the historical records discussed above 
shows that the break-down of the Umavi khilafah started with the 
reign of Walid II and ended with the occupation of the khilafah by 
Marwan II. The period was one of the complex military and 
political turmoil and the break-down of the social and religious 
order. 
The Muslim society passed through a multitude of dissensions 
and conflicts which were further aggravated by the Abbasi 
propaganda against the Umavi khilafah, dubbing it as anti-Islamic 
and illegitimate. The real causes of the collapse of the Umavi 
khilafah were for more complex than they are described; they were 
mainly political, social, economic and military and a host of others 
and the rule of succession might be considered as one of them, but 
it was not the major factor. 
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KHILAFAT-I ABBASIYAH (132/750-656/1258) 
The transfer of power from the Utnavis to the Abbasis forms 
a turning point in the political history of Islam. Abbasis rise to 
power and their overthrow of the Umavis was the result of a 
number of factors, the most important of which was anti-Umavi 
propaganda which upheld the claims of the family of the Prophet 
(SAW) to the office of the khilafah. In this propaganda, rather 
movement, all anti-Umavi elements and other centrifugal segments 
have combined and allied together. The Abbasi movement was best 
organised which advocated the return of the khilafah to the 'Al-i 
rasul i.e. the family of the Prophet (SAW) and by it they meant 
their Abbasi family, excluding all others especially the Shia who 
were propagating and hoping to establish the khilafah for the 
family of Hazrat Ali. 
The movement which deposed Umavis was actually a multi-
dimentional and complex; the most successful agent in breaking the 
Umavi rule was the factionalism in the army.*^ The division of the 
army in the northerners and the southerners actually gave the final 
blow 'o the Umavi rule. 
Abbasi khilafah though lasted five centuries, but its effective 
rule was confined only to the first phase i.e. till the reign of the 
tenth Abbasi khalifah al-Mutawakkil (232/847 - 247/861) after 
whose assassination ii remained only in name; the real authority 
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rested in the hands of the Turkish generals, Buwaihi king makers 
or Seljuq rulers.'* 
The Abbasi khulafa also followed the principle of nomination 
for appointing their successors set-up by their Umavi predecessors. 
In the real phase of the Abbasi khilafah when rule and reign both 
rested in the hands of its ruler ten khulafa followed each other; 
the total number of the Abbasi khulafa being thirty seven. 
Abu al-Abbas al-Saffah (132/750 - 136/754) was the first 
Abbasi khalifah who ruled a little over four years. He was first 
elected by the notables of the Abbasi family and their supporters 
called duat ( representat ives) , and later on proclaimed and 
acknowledged by the congregation gathered in the mosque of Kufah 
and public homage was paid to him in 132/750.*' His period was 
infact a prelude of the khilafah of his brother Abu Jafar al-Mansur 
(136/754 - 158/775). The founder of the Abbasi khilafah initiated a 
new tradition i.e. he assumed and adopted a reginal title al-Saffah 
(the most generous) which proved a caliphal practice for each and 
every Abbasi khalifah. Incidently this practice was followed by all 
Umavi khulafa of Spain and most of the rulers of the Islamic 
world in times to come. 
Like the Umavis, the Abbasis retained the office of the 
khilafah within their own family, making it another model of 
hereditary succession. The founder of the dynasty Abu al-Abbas 
chose and nominated his brother Abu Jafar as his successor,'* who 
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nominated his son Muhammad al-Mahdi" (158/775 - 169/785) who 
selected his son Musa al-Hadi'° (169/785-170/786), followed by his 
brother Harun al-Rashid" (170/786 - 193/808). 
Harun al-Rashid also followed his predecessors example of 
appointing his khalifah but he set up another example. In the year 
175/791 he nominated his younger and favourite son Muhammad 
who assumed the title of al-Amin as his successor,'^ and seven 
years later appointed his eldest son Abdullah al-Mamun as his 
second heir presumptive who was to succeed Amin after the latter's 
death." 
He also nominated his third son Muhammad as his third 
successor; in reality he divided his empire into three independent or 
autonomous Kingdoms in their life time each having and enjoying 
real power and authority in his jurisdiction and acknowledging the 
nominal authority or sovereignty of the khalifah of Islam. Historical 
narrations suggest that Harun al-Rashid drew up a document in 
which appointment of the three of his successors was specified 
alongwith a solemn oath to abide by the arrangments made by their 
father.'-' Accordingly, youngest son, al-Amin (193/808 - 198/813) 
succeeded his father, but very soon a fratricidal war broke out 
between two brothers al-Amin and al-Mamun'-'^ that resulted in the 
murder of al-Amin and succession of al-Mamun (198/813 - 218/ 
833) as the khalifah;''^ the third brother owed allegiance to his 
khalifah brother and remained faithful throughout. 
86 
In 201/817 al-Mamun tried to break away from the rule of 
heriditary succession for he was influenced by the shia leanings and 
nominated Ali al-Riza, son of Musa al-Kazim as his successor. This 
nomination created a storm of opposition from all quarters including 
the Abbasis. The people refused to pay the oath of allegiance to 
al-Mamun's nominee.'' Ibn Khaldun writes that the Abbasis greatly 
disapproved the nomination of Ali al-Riza. They declared the oath 
of allegiance rendered to al-Mamum invalid and took the oath of 
allegiance to his uncle Ibrahim b. Muhammad al-Mahdi.'* Tabari 
also reports that the people paid the bayah to Ibrahim b. 
Muhammad al-Mahdi.''^ Disturbed by these unsavory developments 
and guided by some pragmatic councils al-Mamun was thinking of 
effecting a change of succession when his shia heir apparent Ali al-
Riza died mysteriously on their way from Marv to Baghdad. 
However, in the year (218AH/833AD) Al-Mamun once again 
reverted to heriditary succession of the khalifah by appointing his 
brother Muhammad who assumed the reginal title of al-Mutasim. 
The eight Abbasi khalifah al-Mutasim (218/833 - 228/842) 
was succeeded by his son al-Wathiq (228/842 - 232/847) on 
account of his nomination by his father. Al-Wathiq, however, 
nominated his brother al-Mutawakkil (232/847 - 247/861), who 
proved to be last independent Abbasi khalifah but he was murdered 
by his Turkish generals at the behest of his own son al-Mustansir. 
Thereafter the real authority was transfered to the hands of the 
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Turkish generals and other successive king makers who placed on 
the Abbasi throne whom they liked.'°° 
From the above discussion it becomes clear that the 
succession to the office of the khilafah was based on the 
nomination by the ruling khulafa and the bayah (acknowledgement) 
of the leading people. The great/early Abbasi khulafa choose like 
the Umavis to nominate either their brothers or their sons. The 
founder preferred his brother al-Mansur but the latter nominated his 
son al-Mahdi who elected two of his sons Musa al-Hadi and Harun 
al-Rashid as his first and second successors. This was practice 
continued by Harun al-Rashid but al-Mamun preferred his brother 
rather than his sons. Succession of brother and son continued in 
the later predegree of the Abbasis. 
In the Abbasi period too the election and homage was 
limited to the notables of the dynasty and some other influential 
groups. 
The khilafah which was established by the sahabah at 
Madinah has undergone several transformations. It did not retain its 
original characteristics in later periods. Several deviations were 
made from the khilafat-i rashidah in the Umavi period. However, 
the Umavi's kept the state well organised during their rule. They 
did not tolerate any insurruction or any split in the khilafah but 
their followers, Abbasis, could not retain this characteristic feature 
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of the khilafah. During the Abbasis the Islamic state was divided 
into several independent, semi-independent and autonomous states 
like the Umavis of Spain, Idrisis, Aghlabis, Fatimis, Gaznavis etc. 
who either acknowledged the authority of the Abbasi khulafa only 
in name or even did not do so. By the middle of the tenth century 
political fragmentation and the weakening of the khilafah was the 
order of the day and the army commanders of various regions 
began asserting their independence as rulers of different autonomous 
states. 
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CHAPTER - IV 
MUSLIM THINKERS AND THEIR 
CONCEPTS OF THE KHILAFAH 
If ye realise (his not, ask those 
who possess the message." 
(ai-Nahl 16:43) 
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Khilafah literally means succession to any predecessor 
individual or group (qawm) or for that matter to the previous ruler 
in the general sense as used in the Holy Quran for several 
Prophets and peoples. Technically khilafah has assumed the 
connotation of an Islamic institution of governance based on the 
Quran and the sunnah which originated after the Prophet 
Muhammad (SAW) to serve the objective of looking after the 
affairs of the ummah. establishing the commandments of the shariah 
and continuing the mission with which the Prophet Muhammad 
(SAW) was commisioned by Allah in all walks of human life. 
Hazrat Abu Bakar. the first khalifah of the Prophet described the 
institution of the khilafah as a medium of establishing the din and 
the ad\ancing of the shariah.^ 
The sahabah gave first priority to the preservation of the 
din which encampasses each and every human behaviour by 
establishing the institution of the khilafah.- The basic and primary 
objective of the khilafah before the sahabah was therefore the 
enforcement of the laws of the shariah and the application of its 
rules in the field of governance.' The second khalifah Hazrat Umar 
also followed the same sunnah when he declared, "Don't obey me 
when 1 am disobeying Allah. 1 explain you the rights over me and 
you are free to demand them at any time".'' Similarly the third 
khalifah. Hazrat Uthman in his inaugural address said, 'T am to 
obe\ m> predecessors and not to creat a new thing in the 
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government. I promise you to obey the book of Allah and to 
follow the sunnah of the Prophet (SAW)".' 
All the first four khulafa not only followed the teachings of 
the Quran and sunnah but also gave instructions to their governors 
and judges to decide matters according to the dictates of the 
Quran and the Prophetic sunnah.^ The political system which 
developed after the Prophet (SAW) in the form of the khilafah 
underwent several developments and transformations in later periods, 
making a vast diversion from the ideal of the Prophetic and first 
four khulafa's policies. These divergences have already been 
discussed in previous pages and as reflected in the historical 
developments; and they were quite natural and logical. 
Muslim jurists and thinkers of the successive centuries and 
periods of Islamic civilization have also discussed them in their 
works especially those related to political thought. They are mainly 
concerned with a set of doctrines such as the concepts of the 
khilafah. qualifications of the khalifah, nature and modes of 
election of the khalifah, limitations of obedience to a khalifah and 
a host of other related issues. 
Connotations of the khilafah 
The meaning and definitions of the khilafah in the writings 
of Muslim political thinkers varies, although literally, from person to 
person, bringing out their individualistic understanding and 
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comprehension of this great Islamic institution. Therefore, it is no 
wonder that all of them are unanimous in their definitions of the 
khilafah. Baghdadi (d. 429AH/1037AD) a great writer of fifth 
century hijrah defines the khalifah as the care person who 
implements the rules of the shariah amongst the Muslims, establishs 
hudud, dispatches expeditions, arranges marriages of widows and 
distributes the fay among the public ' . For Mawardi 
(364/974 - 450/1058) khilafah is the succession to the Prophet 
(SAW) in the protection of din and looking after the worldly 
affairs of the peopled Imam al-Haramayn al -Juwayni ' s 
(419/1028—478/1085) definition of the khilafah is perhaps the most 
elaborate and comprehensive. He says: "The imamah is a perfect 
authority and general leadership over the people, commons as well 
as notables, in all important religious and temporal affaris; the 
defence of territory of dar al-Islam, looking after the interest of 
the community, establishing Islamic da'wah by providing evidence 
and proof (or truth fulness of Islamic faith) and even by using 
force (if necessary), denouncing the deviation, abstaining from 
inequity and oppression, providing help and support to the 
oppressed against transgressors and recovering the dues from those 
who refuse to be paid to those who were deprived of their 
rights"; Taftazini (722/1322—791/1389) defines the khilafah as 
"the vicegerency {niyabatuhum) of the Messenger (SAW) in 
maintaining religion' " Another great scholar al-Iji 
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(680/1281—756/1355) says that, "the khilafah means representing 
the Prophet (SAW) in the establishment of the religion". Ibn 
Khaldun's (732/1332 - 808/1406) definition is not different from 
that of al-Mawardi, for he says that the khilafah is the substitution 
of the Prophet (SAW) in as much as it serves, like him in 
preserving religion and exercising (political leadership of the world)'^ 
The great Indian scholar Shah Waliullah (1114/1703-1176/1763) 
defines the khilafah as, general authority or vicegerency of the 
Prophet (SAW) for the establishment of din by reviving the 
religious sciences, establishing the fundamentals of Islam, carrying 
out the jihad and its mstruments such as organising the armies and 
paying the salary to soldiers and distributing booty among them, 
establishing judiciary, implementing the hudud, eliminating opression, 
enjoing the good and forbidding the evir"'\ 
A contemporary scholar and modern writer Maulana Maududi 
defines the khalifah as one who exercises the delegated powers on 
behalf of the supreme authority'''. One more definition is putforth 
by later authority as Mahmud Ghazi writes, "It (the khilafah) is the 
state authority executed on behalf of the Holy Prophet in matters 
relating to both spiritual and corporeal life, in this respect the 
caliph has the same position among the ummah as the Holy 
Prophet had among the bel ievers . The caliph has a general 
gaurdianship over the believers and he should receive complete 
obedience from them. In return, his duty is to look after all their 
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matters, the enforcement of Islamic laws and to deal with all their-
worldly matters. He alone possesses the reins of the ummah. Every 
local or sub authority or guardianship is derived from him; every 
religious or non-religious programme is deduced from his office. 
Thus, he is both 'Secular' and spiritual ruler of the ummah".^^ 
The Muslim scholars, both early and later, dispite literal 
differences, however, combine to uphold that the main responsibility 
of the khalifah is the establishment of din and guiding the affairs 
of the ummah in accordance with the precepts of the Quran and 
the sunnah. Therefore they call the establishment of the khilafah or 
the imamah an obligation of the Muslims and duty for it alone 
guarantees the preservation of the din or implementation of the 
shariah. Abu Yala (d. 458AH/1065AD), for example, quoting Imam 
Ahmad b. Hanbal says, that it would be deemed a state of fitnah 
(chaos) if there is no /wo/M'^  Imam Ghazzali (450/1058 - 505/1111) 
considers the khilafah as the basic source of all powers and 
authorities exercised by the ummah. So he too lays the greatest 
stress of the institution of khilafah for the establishment of din. 
According to him the khilafah is necessary because: "It is the 
holder of state power and authority that is inevitable for the 
maintainance of law and order; It is the outword reflection of the 
continuity and social and collective integrity of the ummah; It is 
the only lawful form of state and government in Islam because it 
derives its authority from the shariah''.^'' 
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Qadi Abd al-Jabbar (d. 415AH/1025AD) discusses the 
necessity of the imamah in the context of the Quranic principle of 
amr bil m 'aruf wal nahy an al-munkar. To enjoin good and to 
forbid evil is in his opinion obligatory on the Muslims. Therefore 
the establishment of institution of the khilafah becomes a duty.'* 
Another great scholar Baghdadi holds that, "the establishment 
of imamah is obligatory upon the ummah, claiming that this 
obligation is universally accepted by all Muslim th inkers"" . 
Shahrastani (479/1086 - 548/1153) is also of the same opinion held 
by Baghdadi. He says that in no case, time or situation the Muslim 
ummah can be relieved of the responsibility of establishing the 
institution of the imamah.-^ The great Ibn Taimiyah 
(661/1263 - 728/1328) also holds that "the administration of the 
affairs of men is one of the greatest obligations of religion; rather 
the fact is that religion cannot exist without it."-' The establishment 
of khilafah is necessary according to Shah Waliullah for achieving 
innumerable objects such as defence of country, administration of 
justice, enforcement of Islamic laws e t c -
It goes without saying that different definitions of the 
khilafah and its necessity discussed above have been derived by 
their authors from the Quran and the sunnah of the Prophet 
(SAW). Consequently, the verse no. 55 of surah al-nur is 
frequently used by these scholars with regard to referring to the 
system of khilafah. The verse reads: 
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"Allah has promised, to those among you who believe and 
work righteous deeds, that He will, of a surety, grant them in the 
land, inheritance (of power), as He granted it to those before them, 
that He will establish in authority their religion " 
The verse no. 41 of surah al-hajj is also very important in 
connection with the Islamic concept of authority and government: 
"(They are) those who if We establish them in the land, 
establish regular prayer and give zakat, enjoin the right and forbid 
wrong " 
Scholars are of the opinion that the four conditions 
mentioned in the verse no. 41 of surah al-hajj are four obligations 
upon the khalifahP 
Apart from the Quranic verses, many ahadith of the Prophet 
(SAW) are also quoted for the understanding of the real meaning 
and true nature of the term khalifah. One of them is the hadith 
narrated by Abu Huraira that the Holy Prophet (SAW) said: 
"Banu Israil were ruled over by the Prophets. When one 
Prophet died another succeeded him; but after me there is no 
Prophet and there will be khulafa and they will be quite large in 
number. , , 24 
The meaning and definition of khilafah as discussed above, 
has. thus been determined and derived from the Quranic verses, the 
sunnah or the hadith of the Prophet (SAW) and from the practice 
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of the sahahah. Thus the definition of the scholars both of classical 
and modern periods clearly suggest that a just government which 
establishes din and implements the rules of the Quran and sunnah 
is regarded as khilafah. 
Qualifications of the khalifah 
Over the issue of the qualifactions of the khalifah almost all 
the Muslim scholars are unanimous; the difference is found only in 
the number of conditions laid down by various thinkers. Mawardi, 
for instance, lays down seven conditions while Ibn Khaldun reduces 
them to five. Ghazzali enumerates similar qualifications with some 
modifications. Most of them prescribe knowledge of Islamic 
shariah, soundness of body and mind, just character and Quraishite 
descent. Some other scholars such as Baghdadi, Mawardi, Imam al-
Haramayn, Ghazzali, Ibn Jama'ah, Ibn Khaldun, Shah Waliullah etc. 
dicuss these qualifications at great length in their works. The 
latter's account is typical representation of the views of all other 
scholars. That may be broken in various articles for conveniance:-^ 
1. The khalifah should be a Muslim. 
2. He should be sane and adult. 
3. He should be male, as male alone can undertake the heavy 
responsibilities of running the affairs of the state. 
4. He must be a free man and not a slave, for in the capacity 
of a slave cannot discharge his duties independently. 
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5. He should be free from physical and mental defects. 
6. He should be competent and bold enough to execute the 
prescribed punishments of Islam and defend the frontiers of 
the Islamic state and maintain peace and order in the state. 
7. Justice i'adalah) is the great pre-requesite for khalifah. 
8. Knowledge of Islam and its practical implications are also 
must, for without this knowledge he can not run the state in 
accordance with the demands of the shariah. 
9. He should be Quraishite by descent. 
10. He should be literate.^* 
The condition of being a Quraishite descent is not mentioned 
by some other scholors who argue that the khilafah was 
constitutionally the executive right of one tribe, and in particular 
circumstances of those days only a Quraishite khalifah could hold 
all Muslims together. In other words, this opinion was based on 
political expediency of the time and not on any legal right of the 
Quraish-^ Ibn Khaldun explains in detail that the Quraishite 
condition was made because of the socio-political power of the 
tribe in the Arab society of those days. As there were chances of 
strife and rift in electing khalifah from any other tribe. He clearly 
states: "the Quraish were the outstanding, original, and superior 
leaders of the Mudar. Their number, their group feeling, and their 
nobility gave them power over all the other Mudar. All other Arabs 
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acknowledge that fact and bowed to their superiority. Had the rule 
be entrusted to anybody else, it may be expected that their 
opposition and refusal to submit would have broken the whole 
thing up. No other Mudar tribe would have been able to sway 
them from their attitude of opposition and to carry them along 
against their will. The community would have been broken up. The 
whole thing would have been torn by dissension. The lawgiver 
(Muhammad) warned against that. He showed himself desirous to 
have them agree and to remove dissension and confusion from 
among them, for the sake of establishing close contact and group 
feeling and improved protection. (No dissension or confusion but 
rather) the opposite (could be expected to be the case), were the 
Quraish to be in power. They were able, through superior force, to 
drive people into doing what was expected of them. There was no 
fear that anybody would oppose them. There was no fear of 
division. The Quraish were able to assume the responsibility of 
doing away with (division) and of preventing people from (splitting 
up). Therefore, Quraishite descent was made a condition of the 
institution of (the imamate)".-* 
On the contrary there are some other scholars who not only 
lay great stress on this condition, but also regard it inevitable and 
integral. For instance, Baghdad! is so rigid on this issue that he is 
ready to declare the election of a non-Quraishite to the office of 
the khilafoh null and void.-"^ Similarly, Shahrastani also holds that 
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the imam must belong to the tribe of Quraish.^ " Imam Ibn Taimiyah 
also prescribes the following conditions should be taken into 
consideration in the election of a khalifah. He should be Quraishi; 
he should be appointed by consultation of the Muslims; he should 
receive the oath of allegiance from the Muslims; and he should 
possess the quality of justice.^' But it seems that the great Imam 
did not discuss the issue in detail ; he simply described the 
qualifactions of the khalifah. 
Many others follow this line of argument with regard to the 
necessity of the Quraishi descent for the khalifah, but Ibn 
Khaldun's discussion and arguments regarding this issue place the 
whole scenario in its proper perspective. 
Apart from the above qualification's, political sagacity and 
adminisrtative efficiency are very important. They are even more 
important than piety. Imam Ahmad b. Hanbal is reported to have 
said, "If the question of the election of an amir comes and we 
have to choose between an inexperienced pious man and a less 
pious but more experienced man in state-craft, the preference 
should be given to the less pious and the more-experienced one".^-
Imam Ahmad is supported in his opinion by a Prophetic 
hadith and the practice of the sahabah. Those among the sahabah 
who were noted for their piety but had no experience of 
administration were not given any responsible position in the 
administrative affairs. It is narrated by Muslim that Hazrat Abu 
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Dharr said to the Messenger of Allah (SAW) will you not appoint 
me to a public office? " the Prophet (SAW) said Abu Dharr, 
thou art weak and authority is a trust " . " Hazrat Abu Dharr 
was indeed a very pious and Allah fearing companion of the Holy 
Prophet (SAW), but the Prophet (SAW) did not deem him fit to be 
appointed as the amir. Apart from Abu Dharr there were many 
sahabah who possessed most of the qualities enumerated above, but 
they were not considered for the task of governance simply because 
they lack the greatest pre-requisite, i.e. political sagacity and 
administrative capability. 
Islamic basis of the qualifications 
The qualifications of the khalifah, discussed above, have been 
derived by Muslim thinkers from the Quran, the sunnah of the 
Prophet (SAW) and the practices of the khulfa-i rashidin. Many 
scholars, for example, refer to the verse no. 59 of surah al-nisa^* 
to the effect that the ruler should be a Muslim. Because the ruler 
must have faith in the principles according to which he has to 
manage the affairs of the khilafah. The verse clearly declares that 
"obey those from among yourselves who hold authority". It means 
the Muslim rulers whom the Muslims have been directed to obey. 
Moreover, in case of a dispute between the rulers and the ruled, 
both have been ordered to refer the matter to Allah and His 
Messenger (SAW), and it is quite obvious that only Muslim rulers 
can agree to refer the dispute to Allah and His Messenger (SAW). 
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In addition to the Quranic verse, a number of ahadith of the 
Prophet Muhammad (SAW) also support the ideal that the ruler 
should be a Muslim. "Whoso obeys me obeys Allah; and whoso 
disobeys me disobeys Allah, whoso obeys my commander obeys me, 
and whoso disobeys my commander disobeys me".^* 
It will be more appropiate to refer here to another Quranic 
verse which is very important in connection with men's authority in 
government". Hadith of the Prophet (SAW) also cetegorically 
declare that the posts of responsibility in an Islamic state can not 
be entrusted to a woman". In Islam there is functional distribution 
between men and women and accordingly the fields of politics and 
administration belong to the men's sphere of responsibilities.^* 
Therefore it will not be in keeping with the teachings of Islam to 
drag women into these affairs. 
On the basis of the Quran and sunnah the scholars also 
consider other qualifications such as the ruler should not be unwise 
and ignorant. They must be rather educated, wise, intelligent and 
both bodily and intellectualy fit to pilot the state." Moreover they 
should not be unjust, licentious, forgetful of Allah or transgressor 
of divine limits. They should be on the other hand trust-worthy, 
Allah fearing and virtuous. They should be men of integrity. So 
that they may be safely entrusted with public responsibilities.*"' 
The most important principle which underline the whole of 
the discussion made by the Muslim thinkers on this issue is that 
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the leaders of ummah should be those on whom the people have 
full confidence. The hadith narrated by Muslim on the authority of 
Auf b. Malik is: "The best of your rulers are those whom you 
love and who love you, who invoke Allah's blessings upon you and 
you invoke Allah's blessings upon them. And the worst of your 
rulers are those whom you hate and who hate you and whom you 
curse and who curse you '"". 
The importance of this confidence and trust is shown in the 
works of Muslim thinkers also. Taftazini, for example, says, it is 
necessary for a leader to have such a position that the entire 
people follow them.''-
According to Shah Waliullah the most important consideration 
in the matter of the khilafah is the pleasure of massess with the 
concerned person and their unity under him''^ 
Election of the khalifah 
There is no place in the Quran and the sunnah where a 
specific way of how to choose a khalifah is mentioned. The only 
reference in the Quran is related to the people whose affairs are 
decided by counsel among themselves.'"' This is consuhation and not 
a definite or conclusive procedure of appointing an officer. 
As the Muslim, thinkers discussed the establishment of the 
khilafah and the appointing of the imam or the khalifa an 
obligation on the Muslim ummah, they have also made a good 
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discussion over on how to choose or appoint a new khalifah. 
Mostly they emphasise his election through the bayah of the people 
generally called ahl al-hall wal-aqd. Baghdadi, Imam al-Haramayn 
al-Juwayni, Ghazzali, Abu Yala, Ibn Hazm Ibn Khaldun, Shah 
Waliullah and several others place great emphasis on this point. 
According to Imam al-Haramyan al-Juwayni, "It is necessary 
that the bayah is concluded by as many as ahl al-hall wal-aqd as 
possible so that the khalifah can attain a visible power and 
strength by which he is able to control any sedition and rebellion 
against the government."^^ Baghdadi, however, suggested that the 
election of the khalifah should not be universal, rather it should be 
limited to those members of the community who possess the quality 
of being mujtahid.^^ 
Abu Yala is of the opinion that the establishment of the 
khilafah is obligatory on those who are people of sanction and 
franchise or ahl al-ikhtiyar. For an electoral college, "he preferred 
those who resided in the capital city because they usually knew the 
latest situation and they were generally cream of the whole ummah. 
The residents of other cities had no such preference or distinction 
over each other. Moreover persons deserving the caliphal office 
were usually from the residents of the capital"."' 
Al-Mawardi considers the bayah an essential element in the 
establishment of the khilafah. He further stresses that even if the 
bayah is conferred on a person who is mafdhul (inferior) he will 
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become khalifah.** On the basis of the tradition of Ibn Abbas he 
asserts that one person is also enough to elect a khalifah*^ for the 
imam may be appointed in one of the two ways: 
1. He may be elected by the electoral college; 
2. He may be appointed by the ruling imam^° 
Ibn Hazm suggests that the nomination by a dying khalifah 
is the best way for the installation of a person to the office of the 
khilafah.^' 
The great Imam Ghazzali, however, suggests three ways in 
which one of those who is qualified for the khilafah may be 
chosen: 
1. By designation of the Prophet (SAW); 
2. By designation of the ruling authority or 
3. By designation of the holder of actual power." 
The designation, as he says, is not sufficient until hayah is 
taken from the ahl al-shawkah. Ghazzali would accept the validity 
of an imam only when he would have the support of ahl al-
shawkah by which he can easily exercise his authority and discharge 
his duties." 
The concept of shawkah is also found in the writings of Ibn 
Taimiyah. He holds that the state comes into being only through 
the cooperation of the members of the community; and the head of 
117 
their state is chosen by the people who possess real power and 
authority i.e. (shawkah). He writes, "the khilafah is not conditioned 
by anything except the support of the ahl al-shawkah; and as 
regards the common people (Jumhur) by whose arms the state 
comes into being, they are only the means by which the purpose of 
the ummah are realised."*" 
Some late scholars such as Shah Waliullah, Syed Qutub, 
Hasan al-Banna, Maududi and others also highlighted this issue in 
their works. Shah, for example, writes that the khalifah can be 
elected in one of the four ways: 
(i). Through election by ahl al-hall wal aqd.^^ 
(ii). Through the nomination of any such candidate who 
may fulfil all the required qualifications necessary for 
the khilafah by the ruling khalifah}^ 
(iii). The khalifah could choose a number of well-qualified 
candidates i.e. by means of an electoral college." 
(iv). After the death of the khalifah a new leader could 
come to power by military means or by winning the 
heart of the majority to his side. This method is 
known as istila^^ and is also permitted by the jurists 
in abnormal circumstances, 
Hasan al-Banna suggested the election of the khalifah 
through an electoral college.*'' While Syed Qutub says that "the 
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unfettered choice of all Muslims is the only warrant for 
authority".*° Likely Maududi asserts that the office should be filled 
with mutual consultation and consent of the whole Muslim 
community.*' 
From the above discussion it is clear that the bayah of the 
people of ahl al-hall wal-aqd is necessary for the election of the 
khalifah, because it is their jama 'ah who have been authorised for 
the election of the khalifah. They argue that it is the only 
gauranteed method as there would remain no scope of opposition 
to the reigning khalifah. As we find Hazrat Abu Bakar, for 
example, who deserved the office of the khilafah and whose title is 
proved by nass also, became khalifah only by the oath of 
allegiance to him of those who possessed power. Similarly Hazrat 
Umar became khalifah when he was nominated by Hazrat Abu 
Bakar and the people declared their obedience to him. Likely 
Hazrat Uthman was recognised as a khalifah when great 
companions of the Prophet (SAW) paid their loyality to him and 
Hazrat AH was chosen by de facto rulers and the great sahabah of 
Madinah. 
Thus all the methods or modes of election as discussed by 
Muslim thinkers are based on the practices of the sahabah and 
ruling classes of the classical period of Islam, particularly those of 
the khilafat-i rashidah and the Umavi and Abbasi khilafah. 
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Parallel khilafah 
In Islamic polity it is not possible to have a parallel khilafah 
or to appoint two men to the position of the khalifah because 
there are explicit traditions of the Prophet (SAW) regarding this 
issue. These traditions are narrated by Muslim in his sahih on the 
authority of Arfaja and Abu Sa'id al-Khudri. The former narrates: 
'I have heard the Messenger of Allah (SAW) saying: ' 
Anyone who tries to disrupt the affairs of this ummah while they 
are united you should strike him with the sword whoever he be."" 
The later narrates that the Messenger of Allah (SAW) said, "when 
oath of allegiance has been taken for two khalifa's, kill the one for 
whom the oath was taken later".''"' 
The meeting or congregation of the sahabah at Saqifah of 
Banu Saidah also helps us in this issue. In the meeting demand 
was put forth by one Ansari that one Amir from among the Ansar 
and the other from among the Muhajir's might be selected as 
khalifah but this was not approved of by the Muslim congregation 
on the suggestion of Hazrat Abu Bakar because it would have 
destroyed the unity of the Muslims, and effected a division or 
sharing of the sovereignty. 
Early Muslim thinkers are unanimous over the issue of the 
establishment of the khilafah but they differ in their attitude to the 
existence of more than one imam. Some scholars are of the opinion 
120 
that the prohibition against two imams applies in one land or 
locality or where they would be close to each other. When there 
are vast distances and the imam is unable to control the distant 
regions, it is permissible to set up another imam there to take care 
of public interest. Al-Ashari says that two imam's at one time are 
possible if their territories are far-flung and widely separated by an 
ocean, which hinders easy communication between the two.*'' 
Baghdadi also permits the existence of two imam's provided 
they are very far from each other.*^ Ibn Taimiyah maintains that 
more than one imam might exist simultaneously.** 
While some others oppose this view, they hold that the 
existance of two imams contemporaneously is illegal Imam al-
Navvawi. for example, writes that it is not permissible to have two 
imams at one time.*^ Mawardi and Abu Yala also held the same 
opinion, they further writes that those who allow the existance of 
two imam's is against the consensus.** Imam Ibn Hazm is also 
against the existance of two imam's in one period.*' According to 
Imam al-Haramayn and Baghdadi the appointment, of two imam's at 
one time is against the consensus, but they allow the existance of 
two imam's provided they are very far to each other and their 
territories are widely separated by an ocean.'° Shahrastani prefers 
only one imam for the entire Muslim world, but he allows the 
existence of more than one imam at a time.'' 
Some scholars are of the view that the Umavi Abd al-
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Rahman al-Nasir and his descendants were the real khulafa of Islam 
enjoing the title of aimr al-muminim besides the Abbasi's and 
constituting a parallel khilafah. He assume the caliphal authority 
and title merely because his state/khilafah was situated at a distant 
country having nothing common with the Abbasi; moreover the later 
Abbasis who were his contemporaries were simply puppets in the 
hands of their Turkish or Buwahi umara with no real powers. 
Obedience to the authority and its limitations 
The principles of Muslim unity so strongly emphasized in the 
Quran and the sunnah that they make the obedience to the khalifah 
and his government a religious duty of all the citizens of the 
Islamic state. But this obedience is limited and conditional for it is 
obligatory only in good (maruf) which may be termed as a perfect 
accord with the commands of the shariah. So long as the khalifah 
or the imam upholds the values of Islam in general and does not 
forsake its aims and objects, he should be obeyed. The surah al-
nisa verse no. 59 enjoins upon the believers to obey their rulers in 
the following words: "O ye who believe! obey Allah, and obey the 
Messenger, and those charged with authority among you. If you 
differ in anything among yourselves, refer it to Allah and His 
Messenger " 
The obedience to ul id amr (men in authority) is subservient 
to the obedience to Allah and His Messenger (SAW). So long as 
the rulers obey Allah and His Messenger (SAW) it is the duty of 
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the Muslims to obey them, but when they disobey Allah and His 
Messenger (SAW), the Muslims are no longer bound to obey 
them." 
Ibn Qaym in his book I'lam ul-Muwaqqin says that "the verb 
ati'u has been used in the verse both for Allah and His Messenger 
(SAW) as indicative of the fact that obedience to the Messenger of 
Allah is permanent like that of Allah in all matters, whether these 
are contained in the book of Allah or not The verb ati'u 
has been meaningfully omitted in case of those having authority in 
order to make obedience to them conditional and subservient to 
Allah and His Messenger (SAW). So whenever men in authority 
command which is in consonance with the commands of Allah and 
His Messenger (SAW), they should be obeyed willingly, and 
whenever they issue any command which conflicts with the 
command of Allah and that of His Messenger (SAW). Muslims 
should refuse to obey that command as it has been explicitly said 
in a hadith: "No obedience is due from the created which involve 
disobedience of the creator"" 
There are several passages in the Quran which categorically 
forbid obedience to the ruler who follows the wrong way selected 
on account of his whims and wishes.'" This Quranic attitude is 
reinforced by a number of Prophetic traditions in which Muslims 
are forbidden to obey the command of the ruler which is against 
the command of Allah and His Messenger (SAW). 
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Muslim narrated on the authority of Ubada b. Samit that the 
Messenger of Allah (SAW) called us and we took the oath of 
allegiance to him. Among the injuctions he made binding upon us 
was: listening and obedience (to the amir) in our pleasure and 
displeasure, in our adversity and prosperity, even when some body 
is given preference over us, and without disputing the delegation of 
powers to a man duly invested with them, (obedience shall be 
accorded to him in all circumstances) except when you have clear 
signs of his disbelief in (or disobedience to) Allah's signs that 
could be used as a concientious justification (for non-compliance 
with his orders).''-'' 
Imam aJ-Nawawi while interpreting this hadith writes that 
"disbelief (kufr) means a sin. and it means if the ruler openly does 
against the commands of the shariah, don't keep silent, you must 
criticise his anti-Islamic policies and try to bring him to the right 
path, but it is not permissible to rise against him. Consensus of the 
ulama declares the revolt against their rulers as a sin as well as 
crime punishable under Islamic law. They are also unanimous that 
the imam cannot be deposed even if he is a fasiq because his 
deposition will rise affliction and bloodshed among the 
Muslims ; he could be depose only when he violates the 
Islamic shariah in generaP*. 
Some other traditions are also of the same nature which 
need not be discussed here. Further, it is also substantiated by 
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practices of the companions of the Prophet (SAW) that the 
Muslim's should not rise against their rulers." As the revolt against 
the rulers is not allowed in normal conditions — for the Prophet 
(SAW) has warned, "whoever takes up arms against us is not from 
us"" 
There a question arises what the Muslims of the Islamic 
state should do if the rulers are tyrant and oppressor. The Prophet 
(SAW) also provides us with his blessings in this regared as well. 
To raise one's voice against manifest wrong is one of the foremost 
duties of a Muslim, and it becomes more demanding when the 
wrongdoer is a ruler or government officer. The Prophet (SAW) 
said: 
"The highest kind of jihad is to speak up for truth in the 
face of a government {sultan) that deviates from the right path"." 
"One who dislikes a thing done by his amir should be 
patient over it, for anyone from the people who withdraws (his 
obedience) from the government, even to the extant of a handspan 
and died in that condition, would die the death of one belonging 
to the days of jahiliyyah.^° 
The Muslims are advised to be patient and not to indulge in 
subversive activities but for how long they should keep patience. 
This is also clearly classified by several authantic traditions such as: 
"A Muslim has to listen to and obey (the order of his ruler) 
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whether he likes it or not, as long as his orders involve not one in 
disobedience (to Allah), but if an act of disobedience (to Allah) is 
imposed one should not listen it or obey it."*' 
Another tradition narrated by Msulim on the authority of Auf 
b. Malik is: "The best of your rulers are those whom you love and 
who love you, who invoke Allah's blessings upon you and you 
invoke Allah's blessings upon them. And the worst of your rulers 
are those whom you hate and who hate you and whom you curse 
and who curse you. It was asked (by those present) should not we 
overthrow them with the help of the sword? He replied: No as 
long as they establish prayer among you. If you find anything 
detestable in them, you should hate their administration, but don't 
withdraw yourselves from their obedience"^-
Muslim political thinkers have discussed in their works this 
issue in greater details and augmented discussions, taking clues and 
inspirations from the Quran and the Hadith. Mawardi, for example, 
discusses the subject in his Ahkam al-Sidtania. He say that imam 
losses his title or authority on account of the change in adalah^^ 
and the change of the person of the imam^* can be effected, as Ibn 
Hazm suggests, only when he abondons the Quran and the sunnah. 
Moreover, he also holds that the meaning of the traditions of 
keeping patience against the unjust imam is conditional i.e. the 
imam rules according to the Quran and sunnah; and in that case 
he indulges in injustice to the people.^' According to Ghazzali if 
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the condition's are favourable to rise against the transgressor and 
unjust imam then it is obligatory on the part of the people to rise 
against him**. Imam al-Haramayn says if the imam can not be 
stopped from tyranny, then it is an obligation upon the people of 
ahJ al-hall wal-aqd to depose him, even if they had to resort to 
the use of arms.*' 
Ibn Taimiyah observes that people differ about the obedience 
to the sinful (fasiq) and the ignorant (jahil) imam when he governs 
with justice and issues orders in confirmity with the injuctions of 
God. and says that there are three opinions on the subject. The 
first and the least acceptable to the ahl al-sunnah is that all his 
orders and decrees should be rejected and he should be frankly 
disobeyed. The second and the most correct opinion in the view of 
ahl^gl-hadith and the fuqaha is that he shall be obeyed in all that 
conforms to the principles of God. And the third opinion is that a 
distinction should be made between the supreme imam {al-imam al-
azam) and his subordinates; the latter may be disobeyd in case of 
notorious scandal and incapacity. But Ibn Taimiyah refuses to admit 
this distinction, because the removal of an officer who enjoys the 
confidence of the sovereign is bound to lead to conflict and civil 
war (fitnah), and thus a lesser evil creat a greater evil. In his 
view, therefore, the second opinion is best".** 
Shah Waliullah prescribes following three conditions under 
which rebellion is permissible: 
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(i). Should the khalifah refuse to obey the rules of faith 
and turn apostate, rebellion against him would be most 
meritorious form of jihad. 
(ii). Should the khalifah begin to kill his people, plunder 
their property and rape their women, he and his 
followers then came under the category of robbers and 
as such it was imperative to defend the people and 
annihilate such tyranny. 
(iii). "War against the khalifah who clearly violated Islamic 
laws was permissible in order to establish the laws of 
din}'' 
Maududi writes that "Abu Hanifa's creed in this matter was 
that the caliphate of an unjust incumbent was basically wrong and 
insupportable, and deserved to be overthrown; that people not only 
had the right, but it was their duty to rise in rebellion against it; 
that such a rebellion is not only allowed but obligatory, provided, 
however, that it promised to succeed in replacing the tyrant or 
transgressor by a just and virtuous ruler, and not fizzle out in 
mere loss of lives and power."^° He further writes, "A large section 
of the Traditionists {ahl al-hadith) allowed that they could raise 
voice against his tyranny and speak their mind before him but they 
could not rise in rebellion, even though he should seize upon their 
lawful rights and indulge in unjust bloodshed and open 
transgression".'' 
128 
Regarding the deposition of a khalifah, sayyid Qutub says: 
"As for him who executes the shariah, he is not a legeslator but 
simply an executor. His position rests on the choice of the nation, 
and obedience to him is not obedience to his person, but obedience 
to the shariah, of which he is the executor. And no obedience to 
him is justified if he goes beyond the shariah. If a dispute 
regarding the execution of the shariah takes place, then the shariah 
itself is the only judge of the dispute".^-
AU the Traditions of the Prophet (SAW) and the discussion 
of the Muslim political thinkers relating to this issue bring out the 
following points and set a standard rule: 
1. All the citizers must obey the rulers even if they dislike his 
person or his administrtaive acts. 
2. Obedience shall be accorded to the rulers in all 
circumstances, provided that they do not issue laws or 
regulations which involve commission of sin. 
3. Rise in a revolt against the ruler is not allowed in normal 
circumstances; in cases of minor deviations or personal 
digressions. 
4. The right to rebellion could be exercised only in the extreme 
condition when the ruler abondons Islam or indulges in 
extreme tyranny. 
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CHAPTER - V 
POLITICAL THEORIES OF DIFFERENT 
MUSLIM SECTS: 
Their Origin and Causes 
"And fear the trial which affecteth not in particular 
(only) those of you who do wrong." 
(al'Anfal 8:25) 
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Political differences broke in the Muslim society in last years 
of the khilafat-i rashidah in Madinah when a tirade was maliciously 
started against the third khalifah Hazrat Uthman and his officials. 
Detractors propagated the idea that his officers in general and his 
governors in particular were corrupt; and the khalifah was very 
weak and insolent. Encouraged by local or anti-government elements 
support they started a campaign of deposing the third khalifah 
himself. To give doctrinal sanctity to their demand, they concocted 
besides their heinous propaganda that the third khalifah was 
usurper as he deprived Hazrat AH of his legit imate right of 
khilafah. The line of argument was advanced by the Shia, while the 
Khawarij opposed the third khalifah although quite late that his 
removal or even his murder was justified as he had deviated from 
the right path of Islam. Other political developments in the khilafah 
of the Hazrat AH such as the demand for the qisas of the 
assassination of the third khalifah by Hazrat Aishah and her allies 
and later by Muawiyah and his supporters, internal dissensions in 
the rank and file of the fourth khalifah, movement of masses and 
their siding with one or the other party, march of armed groups, 
rise of the disgruntled elements, change of the Capital, battles of 
Jama! and Siffin and division of the Islamic state in two virtual 
states ruled by Hazrat AH and Hazrat Muawiyah and a host of 
connected issues and matters led to formulation of different political 
theories that can be descr ibed as dissenting views of some 
divergent groups of the Islamic community. 
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Shia concept of the imamah 
Following their polit ical differences with the majority 
community especially the Shia of Hazrat Uthman and Hazrat 
Muawiyah the Shia of Hazrat AH formed a different political party 
which adopted ot sought for that matter a doctrinal basis for their 
political ideas and notions. Abdullah b. Saba's dogmas about the 
imamah provided that much-sought-after basis. Their main concepts 
and ideas about the khilafah can be summarised as follows: 
1. The imam's office is not temporal which might be left to the 
choice of the people. It is a fundamental belief of Islam and 
divine in nature. Therefore the majority Shia included the 
imamah among the five fundamental beliefs of Islam. 
2. They propounded the theory or surmise that like a nabi/rasul 
(Prophet) an imam is also appointed by Allah. 
3. All the Pt phets are nabi/rasul as well as imam in their 
lifetime but before their death they disclose the name of 
their wasi (follower/successor) who becomes imam of the 
ummah after the death of the nabi, as Yusha (AS) was the 
Masi/imam after Musa (AS) and Hazrat Ali after the Prophet 
Muhammad (SAW). 
4. After his return from the last haJJ the Prophet Muhammad 
(SAW) gave a khutbah at a place called Ghadir-i Khum in 
which he disclosed the divine will that Hazrat Ali b. Abi 
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Talib was his wasi and the imam of the ummah, and all the 
Muslims accepted to acknowledge Hazrat Ali as imam and 
follow him after the Prophet's demise. 
5. But the sahabah ignore the right of Hazrat Ali and 
appointed first Hazrat Abu Bakar then Hazrat Umar and then 
Hazrat Uthman as the khulafa of Islam. Since they deprived 
Hazrat Ali of his rightful due therefore they became usurpers 
and their khilafah illegetimate. 
6. The Shia also propounded the theory that the imamah is the 
right of Hazrat Ali and his descendents through Hazrat 
Fatimah the daughter of the Prophet (SAW). 
7. According to their belief Hazrat Hasan was the second imam 
who followed Hazrat Ali and after the death of Hazrat 
Hasan, his brother Hazrat Hussain became the third imam 
and then tl imamah continued in his family. All the 
remaining nine imamas were descendents of Hazrat Hussain. 
8. The imam is infallible (masum) i.e. free from all sins, great 
or small. He is immune from committing error. Everything 
which he says or does is legitimate. 
The most moderate group among the Shia is that of the 
Zaidiyah who consider the office of the imamah as an electoral 
institution like the Sunnis but also believe at the same time that 
the descendents of Hazrat Ali have a greater claim; provided they 
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put forward their claim to the khilafah; in their absence anyone 
elected by the Muslims as khalifah would be legitimate and proper 
ruler of the ummah as it happed in the case of the first three 
khulafa - creating a principle that in the presence of the superior 
{afdhal) an inferior {mafdhul) might be rightful khalifah provided 
he is elected by the ummah.^ 
The Shia adopted some other views regarding the imamah 
which are as follows: 
1. The Imamiyah held that the office of the imamah is 
necessary for the compeletion of the mission of the Prophet 
(SAW) and the protection of din from superstitious beliefs.-
2. According to Ismailiyah. the imam is not accountable for his 
deeds before the people; no one has right to criticise the 
imam, he must be obeyed ungrudingly\ 
3. According to Zaidiyyah there can be two imam's 
simultaneously provided that they rule in two different 
states/ 
Khawarij*s concept of the khilafah 
They emerged during the battle of siffin. Till then they were 
among the staunch supporters of Hazrat AH, but when Hazrat AH 
consented to submit issue of conflict with Hazrat Muawiyah to the 
decision of two arbiters, these elements asserted that Hazrat Ali 
turned infedal by accepting the verdict of human arbiters, instead of 
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Allah. Their point of view found expression in the well known 
phrase (la hukmu illah lillah) command is for none but Allah. 
After that they drifted farther and farther away, and like the Shia 
propounded their own political beliefs and concepts about the 
khilafah, seeking sanctity from the Holy Book. Their main ideas 
about the khilafah are as follows: 
1. They accepted the khilafah of Hazrat Abu Bakar and Hazrat 
Umar but Hazrat Uthman, in their opinion, had, towards the 
end of his reign, erred from the path of justice and right 
conduct and hence deserved to be deposed or killed. Hazrat 
AH committed, according to them, a major sin when he 
accepted the human arbiters besides Allah. The two arbiters 
i.e. Hazrat Amr b. al-'As and Hazrat Abu Musa al-Ashari, 
their patrons Hazrat Ali and Hazrat Muawiyah and all those 
who agreed to arbitration were sinners. Those who 
participated in the battle of camel were also guility of major 
sins. 
2. Anyone, according to the Khawarij, who commit a major sin 
and does not repent from it is placed by them outside the 
pale of Islam. All the personages mentioned above were 
declared by them as kafir (infidels). The Muslim's in general 
are pronounced infidels, because they generally are not free 
from sins and they follow all the past khulafa and the 
sahabah who committed sin. 
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3. The khalifah should be elected by the free vote of the 
Muslims. 
4. The khalifah need not to be a member of the Quraish, 
whomsoever the Muslims elect from amongst the honest 
Muslim's would be rightful khalifah. 
5. If the khalifah deviates from the path of justice he is to be 
deposed or assassinated. 
Khawarij's also have different sects who follow different 
persons and they too have different opinions such as the Najdiyah, 
the hardcore of the Khawarij's did not believe in the very necessity 
of state. They are of the view that the Muslims should themselves 
abide by the right, but if they need a khalifah to run the state 
affairs there was no harm in choosing one.' 
Syrian's 
They are those who supported Hazrat Muawiyah. They 
demanded that until the assassins of Hazrat Uthman were punished 
or hand over to them, they would not accept the khilafah of 
Hazrat Ali. But after the meeting of arbitration {tahkim) or the 
judgement given by arbiters, they totally rejected the khilafah of 
Hazrat Ali and supported the designs and work of Hazrat 
Muawiyah and recognised him as their commander; but did not 
declare him as a khalifah till the death of Hazrat Ali. 
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Ahl-i sunnah wal-Jammah 
The majority of the companions and the Muslims at that 
time who remained aloof from these civil strifs were not only in 
favour of Hazrat AH but all the proceeding khulafa i.e. Hazrat Abu 
Bakar, Umar and Uthman. They believed that the right path was to 
follow the sunnah of the Prophet (SAW). This group was in great 
majority not only that time but in all the periods of Islamic history. 
But a sizeable section of the sahabah as well as Muslims 
remained neutral; neither in support of Hazrat Ali nor of Hazrat 
Muawiyah. 
These are the main groups which emerged after the death of 
Hazrat Uthman. As we have seen the civil wars between the 
Muslims were responsible for the birth of these groups. 
Murjia view of the khilafah 
The above groups differ each other in their opinions for 
instance Shia and Khawarij have conflicting principles. Khawarij 
stood up against the Shia at another extreme. The conflicting 
principle of the Shia's and the khawarij were responsible for the 
birth of another sect called Murjiah. As we have seen the Khawarij 
stood in oppintion to Shia views likely, Murjiah stood in opposition 
to the Khawarij view* as they treated grave sinner as an unbeliever, 
while Murjiah opposed the view. In the words of Montgommery 
watt. "The earliest Murjites were essentially men who wanted to 
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preserve the unity of Islamic community, and one source of irja 
seems to be opposi t ion to the f iss iparous tendencies of the 
Kharjites. Not suprisingly such men were criticized by the Kharjites 
as immoral, because they appeared to make light of grave sin's. Yet 
the vast body of Muslim's rejected the Kharjite view of the grave 
sinner. They held that he should be punished but not excluded from 
the community; and they did not exclude men from the community 
for minor differences in belief'.^ 
On the question of imamah some Murjia's maintained that it 
could be validly held by other than the Quraish; that anyone who 
lives according to Quran and the sunnah is fit for it; that it is 
determined by the consensus of the community alone.* 
Mutazi l i te v i ew of the khilafah 
In between Khawarij and Murjia there arose another sect 
known as Mutazilah who asserted that grave sinner is neither 
believer nor an unbeliever but was in an intermediate position {al-
manzila bin al-manzilatan). Although it did not owe its origin, like 
the former three i.e. Shi'a, Khawarij, Murjiah, to purely political 
factors. Like them Mutazilah also contribute to the political issues 
of the time. Their political views are as follows: 
1. The main and basic political doctrine of Mutazilah is that the 
establishment of imamah is necessitated by verdit of reason 
and not by revelation. 
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2. The condition of being a Quraishi, an Arab or a non-Arab is 
irrelevent. 
3. Mutazilah disagree on the question of imamah, some believed 
that it is decided by appointment, while other's say it is 
decided by election. 
4. They thought it their duty to rise in arms against unjust 
government provided they had the power to bring about a 
change in the government.'' 
The Mutazilah theory of manzilah bi'n al-manzilatan seems 
to be theological, yet it has many political implications as Mahmud 
Ghazi writes, "The whole Umayyad reign saw long and unceasing 
controversies about the legitimacy and validity of their imamah. The 
bloody conflicts between Alid's and Umayyads and between 
Umayyads and the Khawarij on the problem of kilafah and imamah 
had aroused these long discussions. Some people thought Alids 
were on the right throughout these conflects and that their 
opponents were rebels and, hence, either totally unbelievers or mere 
fasiqs. Some others believed that Alid's were on the wrong and the 
Umayyads were on the right. A group condemned both the parties. 
Another group went even to the extent that it issued a verdict of 
heresy and unbelief of many distinguished companions The 
most important theological-political problem that emerged out of 
this controversy was the position of those who commit a major sin 
(kabirh) whether they are Muslims or non-Muslims In this 
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matter Mutazilah had a middle of the way stand. While the 
Khawarij held an extreme view and considered all those who 
commit a major sin even only once in life as unbelievers; the 
Murjiah included all those who only uttered the kalimah 
into the pale of Islam regardless of their acts, sins and ideas. As 
compared to these two extrematies, the views of the Mutazilah 
were somewhat moderate and, apparently, logical".'" 
Moreover the middle way {manzilah bin' al-manzilatan) 
character of Mutazilah also manifests their views about the nasab 
(genealogy) of imam. As for Shia's, the imamah is confined in the 
progeny of Hazrat Ali and most of the Sunni's confine it in the 
tribe of Quraish. Khawarij prefer non-Arab imam over an Arab. 
Here too the Mutazilah took a resonable stand. For them every 
bel iever can be elected as an imam i rrespective of nasab 
(genealogy), provided he fulfil's all the requiste qualification's. 
Apart from the political faction's some other causes are also 
responsible for the rise of differences such as, tribal prejudices; 
differences on succession to the office of the khilafah; impact of 
other religions and philosophical ideas; impediment on abstruse 
questions; legendary ornamenting; and a host of others. 
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GLOSSARY 
Adalah 
Afdhal 
Ahadith 
AM al-Hall wal Aqd 
Ahl al-lkhtiyar 
Ahl al-Rai 
Ahl al-Sunnah 
wal Jammah 
Ahl-i bayat 
Al 
A mat al-Jammat 
(root, 'adl): moral probity; to act 
justly; rendering everyone his due. 
Superior. 
(sing hadith): reports, events ; a 
l i terary form that communicates a 
sunnah of the Prophet (SAW). 
Those who loosen and bind; influential 
people; the qualified representatives of 
the Muslim community who act on 
their behalf in appointing and deposing 
a ruler (khalifah). 
People who possess the authority. 
People of opinion. 
People of tradition and majority. 
Family of the Prophet (SAW). 
Family, people. 
Re-establishment of the community; 
year of unity, it is applied to the 
years when Amir Muawiyah and Abd 
al-Malik reunite the Muslims under 
one khilafah. 
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Amir al-Muminin 
Amir 
Commander of the faithful; the title 
was adopted by the second khalifah, 
Umar b. Khattab, and subsequently it 
was exclusively reserved for the 
khalifah. 
Commander. 
Amr bil Maruf 
wa nahy an al-Munkar: Enjoining virtue and forbidding vice. 
Anbiyah 
A nsar 
Asharah Mubashsharah 
A tin 
Bayah 
Bayah al-Ammah 
Bayah al-Khassah 
Prophets. 
The helpers: the Madinian followers of 
the Prophet (SAW) who joined with 
Makkan Muslim fol lowers in 
establishing the ummah. 
Ten distinguished companions who 
were given by the Prophet (SAW) 
glad tidings of paradise in this worldly 
life. 
Obey. 
Contract, agreement, oath of allegiance 
to a ruler, especially a khalifah. 
General oath of allegiance. 
Oath of allegiance by leaders 
representing the community. 
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Da'wah Call, invitation, missionary activities 
seeking either to convert non-Muslims 
or to bring Muslims who have strayed 
back to the right path. 
Dar al-harb : The abode of war; territory under the 
jurisdiction of the enemies of Islam. 
Dar al-lslam The abode of Islam; territory in which 
the shariah previals. 
Din Religion of Muslim community, Islamic 
religion. 
Diwan : Administrative office, bureau. 
Duo! : Representatives for the invitation 
(Da'wah). 
Fajatan : All of a sudden 
Faqih (PI. Fuqaha) A specialist in Islamic 
jurisprudence. 
Fasiq : Transgressor. 
Fay : State property. 
Fitnah : Affliction. 
Fuqaha : (Sing Faqih) jurists, experts in Fiqh or 
in understanding of the law. 
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Hadith 
Hajj 
Hazrat 
Hijrah 
Hudud 
Ijmah 
Ijtihad 
Imam al-Azam 
Imam 
Imamah 
(PI. Ahadith) report, news; saying, 
doing and approving of the Prophet 
(SAW). 
Pilgrimage to Makkah. 
Honorific word. 
Migration from one place to another, 
especially the migration of the Prophet 
(SAW) from Makkah to Madinah. 
(Pi. Hadd) Allah's boundry limits for 
Halal and Harm; Punishments 
prescribed in the Quran and the 
Sunnah. 
Consensus, unanimous agreement of 
the ummah on a regulation or of the 
leading 'ulama' of a generation. 
Exertion, independent legal reasoning; 
use of logical reasoning in elaborating 
and interpret ing the shariah or in 
order to deduce laws from the Quran 
and the sunnah. 
The Great Imam. 
Leader, Chief, Synonym of khalifah. 
Synonym of khilafah; the Islamic 
system of governance. 
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Imarah 
Imarat al-Istila 
Istikhalaf 
Istila 
Jahil 
Jahiliyyah 
Jama 'ah 
Jihad 
Jumhur 
Kabirah 
Kafir 
Synonym of Imamah and khilafah. 
Government, rule. 
The rule which is attained by military 
means or by winning the heart of the 
majority; To usurp the authority and 
then sought a formal investitute from 
the khalifah to legalize their authority. 
to appoint a successor. 
To come to power by military means 
or by winning the heart of the 
Majority. 
Ignorant. 
Period of ignorance, the pre-Islamic 
period of Arab history. 
United people, majority. 
Striving; individually or collectively, 
towards the attainment of spiritual and 
religious perfection; military action to 
defend Islam. 
common people. 
Major, Grave sin. 
Unbeliever, infedal. 
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Kalimah The basic fundamental of Islam. There 
is no God but Allah and Muhammad 
(SAW) is His Messenger. 
Katib Writer, Secretary to the khalifah. 
Khalaif (Sing, khalifah) successors. The term 
is used at several places in the Quran 
for the succession of the people. 
Khalifah One who comes after, successor, 
deputy, Head of the Muslim ummah. 
Khandaq Ditch, The battle fought against 
Quraishits of Makkah during the 
Pophetic period. 
Khilafa Nubuwah The vicegerency of the Prophet 
(SAW), the Madinian period under the 
first four Khulafah. 
Khilafah Rahmah Rule based on Islamic equity. 
Khilafah System of governance based on the 
shariah. 
Khilafat-i Rashidah Right guided khilafah. The period of 
the first four khulafa. 
Khulafa (Sing, khalifah). Successors. The rulers 
of the Muslim ummah. 
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Khulfa-i Rashidin 
Khutbah 
Kitab 
Kufr 
La hukmu illah lillah 
The righth guided successors, the first 
four Khulafa of Islam. 
Sermon, Sermon before Friday prayers. 
Document, refers to the constitution of 
Madinah. 
Disbelief 
Command is for none but Allah. 
Mafdul 
Makkanah 
Malik 
Manzilah binal 
manzilatan 
inferior. 
Establish. 
: King. 
Intermedi 
Maruf 
Masiah 
Ma sum 
Minhaj al-Nubuwah 
Muakhat 
Good, virtue enjoined upon a Muslim 
by revelation or by reason. 
Sin. 
Infallible. 
Prophetic succession, especially used 
for the Khilafah of Abu Bakar and 
Umar. 
Virtual b ro therhood among the 
believers inaugurated by the Prophet 
(SAW) at Madinah. 
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Mudaf 
Muhajir 
Mulk 
Mulk-i Azuz 
Mulk-i Rahmah 
Muluk 
Mulukiah 
Nabi 
Nasb 
Nass 
Niyabah 
Niyabatuhum 
Nubuwah 
Qisas 
Qarn 
Qawm 
Ramadhan 
Added, ascribed. 
The companions of the Prophet (SAW) 
who migrated to Madinah. 
reign, rule, Kingship, supreme authority. 
Tyrannical rule. 
Rule based on Islamic equity. 
Kings. 
Monarchy. Kingship. 
Prophet. 
Genealogy, lineage, descent. 
Ordinance. 
Representation, Succession. 
His representation. 
Prophethood. 
To avenge, for a harm done to some 
one. 
Period. 
Race, People, Nation. 
The nineth month of the Islamic 
calendar. 
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Rusul 
Sahabah 
Sahih 
Salah 
Sag if ah 
Shariah 
Shmvkah 
Shavkhain 
Shurah 
Sultan al-Azam 
Sultan 
Sultanat 
Sunnah 
Messenger. A Prophet entrusted with a 
special divine message for humanity. 
Companions of the Prophet (SAW). 
Correct. 
Prayer, Five times prayer. 
A place where Hazrat Abu Bakar was 
elected as a khalifah. 
The Islamic law based on the Quran; 
sunnah, ijma and qiyas. 
Effective military power which 
supports an imam or the khalifah. 
The word shaykhain is used for two 
great companions of the Prophet i.e. 
Hazrat Abu Bakar and Hazrat Umar. 
Consultation. 
The Great ruler. 
Power, temporal government; an 
independent or paramount ruler, 
designation of a Muslim ruler. 
Domain. 
The correct path as shown in the 
examples, sayings and deeds of the 
Prophet (SAW). 
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Surah 
Tahkim 
Jizyah 
Ulama 
Ul ul amr 
Ummah 
Chapter of the Quran. 
Arbitration, Arbitration between 
Hazarat Ali and Hazrat Muawiyah in 
which Hazrat Abu Musa al-Ashari and 
Hazrat Amr b. al-'As were made as 
arbiters (hakam). 
Head-tax imposed by Islam on the 
people of the scriptures and other 
people who have a revealed book 
when they are under Muslim rule. 
(Sing Alim) Muslim jurists, scholars, 
theologians, learned men who are 
experts is shariah. 
rulers, commanders, jurisprudents and 
those who are knowledgeable. 
Community, group; A group of living 
beings having certain characteristics or 
circumstances in common; the belief in 
some ideas by a group of people . 
Muslim community as identified by the 
integration of its ideology, religion, 
law, mission, purpose of life and 
group conciousness irrespective of 
their differences in origin, region, 
colour, language and so on. 
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IVali al-ahd 
Waritha 
Wasi 
Zakah 
Crown prince. 
Inheritors. 
Follower, successor. 
One of the fundamentals of Islam. Tax 
on property directly mentioned in the 
Quran. 
Zimmi Protected non-Muslim. 
APPENDICES 
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(a). SUCCESSION OF THE KHULAFA 
The following table gives an insight into the rule of succession 
of the Islamic Khulafa in its historical perspectives. 
S. Khalifah 
No. 
1. Abu Bakar 
2. Umar 
3. Uthman 
4. Ali 
5. Hasan 
6. MuawiNah 
7. Yazid 
8. Muawiyah 11 
9. Manvan 
10. Abdul Malik 
11. Walid 
12. Sulaiman 
13. Umar 11 
14. Yazid 11 
15. Hisham 
16. Walid 11 
17. Yazid 111 
18. Ibrahim 
19. Marwan II 
Period of Khilafah 
(11-13AH/632-634AD) 
(13-23 AH/634-644 AD) 
(23-35AH/644-656AD) 
(35-40AH/656-661AD) 
(41AH/661AD) 
(41-60AH/661-680AD) 
(60-63AH/680-683AD) 
(63AH/683AD) 
(64AH/684AD) 
(65-86AH/685-705AD) 
(86-96AH/705-715AD) 
(96-99AH/715-717AD) 
(99-101AH/717-719AD) 
(101-105AH/720-724AD) 
(105-125 AH/724-743 AD) 
(125AH/743AD) 
(126AH/744AD) 
(127AH/744AD) 
(128-132AH/745-749AD) 
SUCCESSOR 
Son 
Hasan 
Yazid 
Mua\\i\ah II 
Abdul Malik 
Walid 
Brother 
Sulaiman 
Hisham 
Ibrahim 
— 
Umar 
Uthman 
Ali 
Muawiyah 
Marwan 
Umar II 
Yazid II 
Walid 11 
Yazid 111 
Marwan II 
Abul Abbas 
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S. Khalifah 
No. 
20. Abul Abbas 
21. Mansur 
22. Mahdi 
23. Hadi 
24. Hann al-Ra^nd 
25. Amin 
26. Mamun 
27. M'utasim 
28. Wathiq 
29. Mutawakkil 
30. Muntasir 
31. Must'ain 
32. M'utaz 
33. Muhtadi 
34. Mutamid 
35. Mutazid 
36. Muktafi 
37. Muqtadir 
38. Qahir 
39. Razi 
40. Munaqi 
Period of KhUafah 
(132-136AH/750-754AD) 
(136-158AH/754-775AD) 
(158-169AH/775-785AD) 
(169-170AH/785-786AD) 
(170-193AH/786-808AD) 
(193-198AH/809-813AD) 
(198-218AH/813-833 AD) 
(218-227AH/833-842AD) 
(228-232AH/842-847AD) 
(232-247AH/847-861AD) 
(247-248AH/861-862AD) 
(248-252AH/862-866AD) 
(252-255AH/866-868AD) 
(255-256AH/869-870AD) 
(256-279AH/870-892AD) 
(279-289AH/892-901AD) 
(289-295AH/902-907AD) 
(295-320AH/908-932AD) 
(320-322AH/932-933AD) 
(322-329AH/934-940AD) 
(329-333AH/940-944AD) 
SUCCESSOR 
Son 
Mahdi 
Hadi 
Amin 
Wathiq 
Muntasir 
Muktafi 
Brotiwr 
Mansur 
Harun 
al-Rashid 
Mam'un 
Mut'asim 
Mutawakkil 
Muqtadir 
Qahir 
Muttaqi 
\ 
— 
Must'ain 
Mu'taz 
Muhtadi 
Mutamid 
Mutazid 
Razi 
Mustakfi 
J 
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S. Khalifah 
No. 
41. Mustakfi 
42. Muti 
43. Tai 
44. Qadir 
45. Qaim 
46. Muqtadi 
47. Mustazhir 
48. Mustarshid 
49. Rashid 
50. Muktafi 
51. Mustanjid 
52. Mustadi 
53. Nasir 
54. Zahir 
55. Mustansir 
56. Musfasim 
V 
Period of KhUafah 
(333-334AH/944-945AD) 
(334-363AH/946-973AD) 
(363-381AH/973-991AD) 
(381-422AH/991-1030AD) 
(422-467 AH/1030-1074 AD) 
(467-487 AH/1075-1094AD) 
(487.512AH/1094-1118AD) 
(512-529AH/ni8-n34.\D> 
(529-530AH/1134-1135AD) 
(530-555AH/1135-1160AD) 
(555-566AH/1160-1170.AD) 
(566-575AH/1170-1179AD) 
(575-622AH/1179-1225AD) 
(622-623 AH/1225-1226AD) 
(623-640AH/1226-1242AD) 
(640-656AH/1242-1258AD) 
SUCCESSOR 
Son 
Qaim 
Mustazhir 
Mustarshid 
Rashid 
Mustanjid 
Mustadi 
Nasir 
Zahir 
Mustansir 
Musfasim 
Brother 
Qadir 
— 
Muti 
Tai 
Muqtadi 
Muktafi 
J 
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(b). BIOGRAPHICAL NOTES 
Abu Yusuf (113AH/731AD — 182AH/798AD) 
Abu Yusuf is one of the most outstanding personalities of 
the early centuries of Islam. He is the first political thinker and 
systematizer who successfully tried to provide up-to-date guidance 
for the application of the teachings of Quran and the sunnah to 
the changing Muslim society and the changing environments. As a 
jurist and political thinker, Abu Yusuf lived in the second half of 
the second century. By this time about one century had passed 
after the death of the last Sahabi khalifah, Hazrat Mu'awiyah. The 
structure of Islamic State raised by the Holy Prophet (SAW), 
strengthened by Hazrat Abu Bakar and Hazra Umar, reorganized 
after great disorder by Hazrat Mu'awiyah and reformed by Umar b. 
Abd al-Aziz was now in an urgent need of a very outstanding 
personality who could be able to regenerate a fresh ideological 
force in it by the application of the Islamic teachings to the new 
historical needs and social environments. 
This task was very successfuly, and with a surprising 
smoothness, done by Abu Yusuf and supplemented by his colleague 
and pupil Muhammad b. Hasan al-Shaybani. Abu Yusuf presented 
his political and administrative ideas in a compendium entitled; 
Kitab al-Kharaj. In this book he expatiated, in a nutshell, on ail 
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the practical amd administrative problems that faced the Islamic 
state during the early Abbasi period. He gave a workable 
constitution for the vast Muslim empire in the light of the Quran, 
sunnah and the practices of the khulafa-i rashidin. His 
extraordinarily able and learned colleague, al-Shaybani, devoted 
himself mainly to the study and codification of Msulim international 
law. The work done by Abu Yusuf and al-Shaybani constitutes a 
milestone not only in the history of Islamic political thought but 
also in the history of Islamic law and constitution. 
Tabari (224AH/838AD — 310AH/922AD) 
Abu Jafar Muhammad b. Jarrir was born in 224 AH/83 SAD at 
Amul in the province of Tabaristan. Tabari's name and fame is well 
known among the Muslim scholars. He was a writer of so many 
voluminous books. His historical book Tarikh al-Rasul wa'l Muluk 
is a very comprehensive historical work and basic source of Islamic 
history. The work begins after an introduction with the history of 
the Prophets and rulers of the earliest period. Then comes the 
history of the Sasanian period and of the period of Prophet 
Muhammad (SAW) and the first four khulafa; the history of the 
Umavis; and lastly the history of the Abbasis. From the begining of 
the Prophet's period the work is arranged analistically under the 
years of the hijrah. 
Tabari's famous commentary on the Quran Jami al-Bayan an 
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Tawil Ay al-Quran is in thirty volumes. In this tafsir Tabari 
collected an ample material of traditional exegesis and thus created 
a standard work upon which the later Quranic commentators drew 
lot of information. 
He has also written books on hadith, fiqh, qirat etc. His all 
the works be that Quranic commentary, a historical work or any 
other is the basic source for much of the Islamic knowledge 
available. 
Ibn Atham al-Kufi (d. 314AH/926AD) 
Abu Muhammad Ahmad Ibn Atham al-Kufi an Arab historian 
of the 2nd-3rd/8th-9th centuries wrote a book named Kitab al-
Futuh. This book is a major source for the early history of the 
Arabs from the khilafah of Hazrat Uthman to that of Harun al-
Rashid. particularly for events in Iraq, the conquest of Khurasan, 
Armenia, Azarbayjan etc. The value of the work is enhanced by the 
list of Ibn Atham's authorities which include al-Madaini, al-Waqidi, 
al-Zuhri, Abu Mikhnaf, Ibn al-Kalbi and other lesser, traditionists. 
Qadi 'Abd al-Jabbar (d. 415AH/1025AD) 
Qadi 'Abd al-Jabbar generally known as qadi al-qudat, was 
perhaps the foremost semi-Mutazilite theologian. His services as the 
qadi of Rai gave him the epithet of qadi or qadi al-qudat. Being 
a Mutazilite. he should have been discussed with Mutazilite thinkers 
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but he differs considerably with the Mutazilites and agrees with the 
theologians of Ahl al-sunnah. He vehemently criticises the political 
ideas of the Shiah. 
The qadi's writings on the imamah left a tremendous impact 
upon later generations. He extensively dealt with the subject. Apart 
from lengthy discussions on the subject in his voluminous work, 
Shark al-Usul al-Khamsah, the last to volumes of his encyclopaedic 
work Al-Mughni fi Abwab al-Tawhid Wa'l 'Adl exclusively deal 
with the imamah and its related subjects. His Muhit also contains a 
good deal of material on imamah and its allied problems. These 
works aroused a long series of discussions on the problems and 
various aspects of Imamah highlighted by the qadi. A number of 
Shiah theologians chose to write refutations of qadi's highly pro-
Sunni ideas. His most prominent Shiah critic is Sharif al-Murtada 
(d. 438), the compiler of Nahj al-Balaghah. Another Shi'i scholar 
to refute the qadi was a Zaydi jurist, Jafar ibn Abd al-Salam al-
Zaydi. The Qadi, however, found some good supporters who wrote 
in his favour and support. Abu'l Hussain al-Basri wrote a book in 
refutation of Sharif Murtada's book, al-Shafi in which the latter had 
tried to refute the Qadi. 
Baghdadi (d. 429AH/1037AD) 
Abu M ansur Abd al-Qahir b. Tahir al-Shafi'i was among the 
most noted theologians of late fourth and early fifth century of 
175 
hijrah. He had a versatile genius and as a distinguished professor 
he taught as many as seventeen subjects including Fiqh, Usui 
al-Fiqh, Arithmatic and Faraid (the science of the distirbution of 
shares among the heirs). He also had a deep and thorough 
knowledge of the comparative study of Religions, Philosophy and 
Theology. He is reported to have written an encyclopeadic book on 
Al-Milal Wa 7 Nihal (religions and denominations); but this book 
unfortunately has not yet seen the light of the day. 
His another work Usui al-Din is his best treatise from the 
point of view of arrangments and compilation. He begins with a 
discussion on the reality of knowledge. Creator of the universe, the 
way to acquire knowledge of the Creator of the universe and His 
Atrributes. In this respect this book has great resemblance with 
Al-Muhassal of Muhammad b. Umar al-Razi but is more 
comprehensive than Al-Muhassal. Perhaps, none of his predecessors 
and contemporaries had ever written a more comprehensive book on 
the subject. Al-Baghdadi mentions all the opinions about the 
problems under discussion; his style is very scholarly and highly 
research-oriented. 
He critically examines ali the opinions from the viewpoint of 
Ahl al-sunnah wa'l jammoh. He also criticises the schools of 
thought whom he considers contrary to the orthodox Islamic point 
of veiw. From this point of view his Al-Farq bayan al-Firaq 
surpasses al-Shahrastani"s Al-Milal ua'l Nihal because al-Shahrastani 
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only mentions the opinions and does not give any critical 
examination. 
Mawardi (364 AH/974 A D — 450 AH/1058AD) 
Abu al-Hasan Ali b. Muhammad b. Habib al-Mawardi, 
represents the Shafi'i contribution to the development of Muslim 
political thought during the early centuries of Islam. Al-Mawardi 
lived in a period when the Abbasi khilafah was passing through 
one of its most critical periods of its history of decay and 
degeneration. He had to encounter the Shi'aization policy of the 
Buwaihdis who were at that time at the helm of all state affairs 
and the Abbasi khalifah was a mere puppet in their hands. 
Al-Mawardi wrote several books on political thought and 
administration. But his masterpiece, al-Ahkam al-Sultaniya is the 
main source of his political ideas. This book assert the authority of 
Abbasids against the Buwaihids who were in effective control of 
their state government and administration at all levels were the 
principle concern of this book. The author, as qadi under the 
khalifah Qaim, who entrusted him also with the diplomatic 
missions, was actively engaged in the application and administration 
of fiqh. This helped him in his authoritative exposition of the 
principles of constitutional law as well. This book is the result of 
slanting reasoning derived from the traditional Islamic bases of law 
with historical and political deductions from the formative period of 
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Islam, supported by the views of early Muslims and a realistic 
appraisal of the contemporary political science. 
Ibn Hazm (384AH/994AD — 456AH/1064AD) 
Abu Muhammad Ali b. Ahmad, a versatile Spainsh Arab 
scholar, a notable theologian, historian born in the year 384AH/ 
994AD at Cordova. He was first an ardent follower of the Shafii 
school then he moved to the Zahiri, of which he became a devoted 
advocate. He was original in his application of Zahiri principles to 
dogmatics. He sharply creticised religious groups in Islam in his 
most celebrated work Kitab al Fasl fi'l-Milal wa'l-Ahwa' wal'l 
Nihal. He wrote books on logic, Quranic studies and on other 
fields. According to a proverbial saying Ibn Hazm's pen was like 
Hajjaj's sword in sharpness. The Almohad al-Mansur is said to have 
remarked on one occasion at his tomb: "All scholars have to apply 
to Ibn Hazm when in difficulty". All this shows his knowledge of 
understanding of the din. His book as mentioned above devoted 
certain chapters on the sectarian differences and their emergence. 
Abu Ya'Ia (d. 458AH/1065AD) 
Abu Ya'la is the most leading political thinker among the 
Hanbalites alongwith Ibn Taimiyah. During the pre Ibn Taimiyah 
period he was the only representative of the Hanbali school in the 
domain of political thought. His political ideas have so close a 
resemblance with those of his contemporary, the Shafi'i al-Mawardi 
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that it seems often very difficult to ascertain as to which one of 
them is influenced by the other. Both of them seem to have written 
the two books with their mutual cooperation and collaboration. 
Imam al-Haramayn al-Juwayni 
(419AH/1028AD — 478AH/1085AD) 
Al-Juwayni was born in Nisabur. recieved his early education 
under his father, and then he got connected with the school of Urn 
al-kalam inaugurated by Abul Hasan al-Ashari. Under Nizam al-
Mulk he taught at madrasa Nizamiyyah till the end of his life. Al-
Juwayni's researches were divioed between fiqh and the ilm-i kalam 
Al-Juwayni is important because he wrote in the intermediate period 
between the Asharism and the school which Ibn Khaldun was to 
call "modern". 
Ghazali (450AH/1058AD — 505AH/1111AD) 
Ghazali's fundamental political ideas are not different to al-
Marwardi and Abu Ya'la. They belong to same political school of 
thought. Juristically too, Ghazali and Mawardi belonged to one 
school i.e. Shafi ' i . At first sight it seems that there is no 
substantial post Mawardi development in Ghazali's political thought. 
But a deep and thorough study reveals that Ghazali's contribution 
to Muslim political thought is very substantial, original and 
utilitarian. Ghazali's approach is more rational than Mawardi. While 
Mawardi's argumentation is purely juridical rather purely scriptural, 
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Ghazali's argumentation is at the same time juridical, historic, 
rational, logical and ethical. 
He discusses the imamah in his theological works, also wrote 
Fadilah al-Btiniyah at the request of Abbasi khalifah Mustazhir to 
defend him against Fatimi claims. It is surprising that his Kitab al-
Iqtisad fi al-Iitiqad exposes the nature and purpose of the imamah 
as orthodox and classical as that of al-Mawardi but his Kitab al-
Mustazhiri is generously tempered with political realism and 
preparedness to make concessions to expediency. Later in his Ihya 
Ulum al-Din he bows to the actual power of the Saljuqs in his 
attempt to preserve the institution of the khilafah as the symbol of 
the unity of the Muslim community. 
Shahrastani (479AH/1086AD — 548AH/1153AD) 
Abu'I Path Muhammad b. 'Abd al-Karim al-Shahrastani also 
deserves mention here. He was a celebrated Mutakallim of his time 
and had an encyclopaedic knowledge of the opinions of previous 
philosophers, theologians and the Mutakallimun. On al-Milal wa'l 
Nihal i.e. comparative study of the history of philosophical and 
religious thought, he was considered an authroity. 
Shahrastani did not leave any work on political thought. His 
political ideas are scattered in his other works. A thorough study 
and investigation of his al-Milal wa'l Nihal is needed to project a 
consistent political philosophy of Al-Shahrastani. 
180 
Ibn Athir (555AH/1160AD — 628AH/1231AD) 
Izz al-din Abul Hasan Ali was born in the year 555AH/ 
1160AD. The circumstances of his life are certainly known due to 
his fame and influence that were on his accounts and works. At 
the age of twenty eight he was with the armies concentrated under 
the command of Salahuddin for the fight against the crusaders. He 
is also the author of so many books such as Vsad al-Ghaba, al-
Kamil. and so many others. Al-Kamil is an annalistic history from 
the beginning of the world to the year 628AH/1231 AD. 
Ibn Taimiyah (661AH/1263AD — 728AH/1328AD) 
Ibn Taimiyah had a unique and extraordinary personality; 
there are scarcely few personalities in the whole history of Islam 
that can easily be equated with him. He was an all-rounder and 
established paramount degree of ability and mastery almost in every 
field of learning and in many spheres of practical life. Politically, 
he was one of the most influential men of his age; he enjoyed 
great influence not only in Ghazan Muhammad's court but also in 
the Mamluk court of Egypt. Many a time he used these influences 
to save the Muslims and Muslim society from many adversities and 
misfortunes that frequently threatened the Muslim world in those 
days. On a number of occasions, he practically fought against the 
Mongols and led many expeditions against them. 
181 
The all-rounder personality of Ibn Taymiyyah fully manifested 
in his ideas as well as academic and scholarly works. He wrote 
more than five hundered books which deal with many fields of 
learning that were in vogue in his time. Yet his main interest lay 
in the polemics, jurisprudence, refutation of logic and political 
thought. 
The main body of Ibn Taimiyah's political thought is found, 
inter alia, in his compendious work Minhaj al-Sunnah 
al-Nabawiyyah Ji Naqd Kalam al-Shi'ah wa'l Qadariyyah. Primarily 
a polemic work, it was written in refutation of the famous Shi'ite 
thinker, Ibn Mutahhar al-Hilli's Minhaj al-Karamah fi Ma'rifah 
al-lmamah. Another work, Al-Siyasah al-Shari'yyah, is a small 
treatise which exclusively deals with politics and the administration 
of state. Another important work is his al-Hisbah fi'l-Islam. 
Basically, it deals with the principles of Ihtisab or Hisbah: Muslim 
administration of public moral standards etc. 
Ibn Taimiyah is the best example of the consummation of the 
traditional approach of Muslim political thought. He lays the 
foundation of his political thought on his theory of Nubuwwah 
(Prophethood). He makes a detailed and thorough discussion on the 
theory of Nubuwwah and describes the duties and responsibilities 
assigned to the Holy Prophet (SAW) by Allah. He says that Holy 
Prophet (SAW) was not sent only to preach certain ideas and to 
expound some moral rules and ethical doctrines. His main purpose, 
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according to Ibn Taimiyah, was to establish a social order on the 
basis of a universal, permanent, consistent and all-pervading 
ideology. This ideology has been embodied in the Quran being the 
last and final and, now, the only authentic word of Allah. The 
Holy Prophet (SAW) was also commissioned to impart that 
ideology to his ummah and to practically demonstrate it before 
them. That is why the establishment of a state is more than 
necessary. Ibn Taimiyah maintains that even ideologies which aim at 
the establishment of a social order must have a guiding book and a 
helping sword. Al-Kitab al-Hadi wa'l Sayf al-Nasir are, therefore, 
must for the true and perfect realization of the ideals and values of 
Islam. 
Ibn Qaym Al-Jauziyah 
(691AH/1292AD — 751AH/1350AD) 
Ibn Taimiyah's line of thought was further carried on by his 
illustrious pupil and disciple, Ibn Qaym. His works al-Turuq al-
Hukmiyyah Fil' Siyasah al-Shariyyah and I'lam al-Muwaqqi'in 
contain his political ideas. Although he mainly deals with judiciary 
and its procedural laws, discussions on political matters are found 
abundantly in his books. Ibn Qaym is the foremost disciple and 
successor of Ibn Taimiyah. He remained with his teacher for several 
decades accompanying him even in the jails. Due to his deep 
learning and profound scholarship he has been given by some of 
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the biographers the title of Ibn Taimiyah, the Junior. In literary 
style he seems to have exceeded his great teacher. 
In theological, judicial, legal and political matters Ibn Qaym 
is generally a follower of Ibn Taimiyah. But he does not see eye 
to eye with him in all minute details. For example, he is more 
careful and lenient in his criticism on mysticism than Ibn Taimiyah. 
Generally, Ibn Qaym does not touch the problems already discussed 
by his teacher. He, on the other hand, tries to develop consistent 
and detailed philosophies on the fundamentals laid down earlier by 
Ibn Taimiyah 
Al-Iji (680AH/1281AD — 756AH/1355AD) 
Adud al-Din Abd al-Rahman b. Rukn al-Din b. Abd al-
Ghaffar was a Shafi'i jurist and Ashari theologian. He began his 
theological education mainly under the pupils of al-Baydawi. He 
was actmg as a qazi under the last Ilkhan, Abu Said. Al-Iji's fame 
was based, already during his own life time, on his Kitab al-
Mm\ akif fi 'ilm al-kalam 
Ibn Kathir (701AH/1301AD — 774AH/1373AD) 
Ismail b. Umar Imad al-Din Abu'l Fida was a disciple of 
great Ibn Taimiyah His chief work is the universal history 
al-Bida\ah Ma'l-Nihaya He wrote many other books also besides a 
commentary of the Hol> Quran Tafsir al-Quran al-Azim. 
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Taftazani (722AH/1322AD — 791AH/1389AD) 
Sad al-Din Masud b. Umar, a celebrated authority on 
theology, law, logic, metaphysics and other subjects and the author 
of several text books was born in 722AH/1322AD at Taftazan, a 
village in Khurasan, he is said to have been a pupil of Adud al-
Din al-Iji. His works provide much information about every field. 
Such as, on grammer he wrote Shark al-Tafsir al-Izzi, al-Irsad; on 
Rehtoric al-Mutawwal, Mukhtasar al-Maani; on logic Shark al-
Shamsiya, Takdhib al-Mantik wa'l kalam; on metaphysics and 
theology al-Makasid. Shark Aqaid al-Nasafiya and some others; on 
principles of jur isprudence. al-Talwik ila Kaskf Haqaiq 
al-Tanqih. Shark Skark al-Mnkhtasar fi'l Usui: on Quranic exegesis, 
Kaskf al-Asrar wa 'Vddat al-Abrar etc. 
He wrote both on Shafi'i and on Hanafi law and has been 
described as a Shafi'i by some authors and as a Hanafi by some 
others. 
Ibn Jama'ah (d. 796AH/1393AD) 
Ibn Jama'ah, a Shafi'i jurist of seventh century of hijra, 
adopts more or less a pro-Ibn Taimiyah line to the situation 
created by the destruction of the Abbasi khilafah of Baghdad in 
1258. He was a noted jurist, theologian and teacher and held the 
office of qadi in Jerosalem (1288-91) then that of Grand qadi of 
Cairo and (1294) of Damascus. His treatise on constitutional theory 
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and administrative law namely Tahrir al-Ahkam fi Tadbir Ahl al-
Islam deserves notice as a compendium of political statutes. It is 
based on Qur'an and sunnah, the exampls of the companions of the 
Prophet (SAW) and the utterances of 'ulama of Muslim countries. 
Of its seventeen chapters the first five concern political affairs in 
particular, they deal with the necessity of imamah, the conditions 
and duties of imam and the regulations governing his office and 
those of his principal ministers. 
Ibn Khaldun (732AH/1332AD — 808AH/1406AD) 
Abu Zayd Wali al-din Abd al-Rahman Ibn Khaldun is 
generally known as father of sociology. His masterpiece, the 
Muqaddimah, is considered to be one of the best academic 
contributions made not only in the Islamic history but in human 
history in general. Basically a book of sociology and philosophy of 
history, the Muqaddimah also contains his thoughts almost on every 
field of learning and his comments on all the sciences that were in 
vogue during his time. 
Ibn Khaldun had a versatile career; he held a number of 
divergent offices and responsibilities in his life. He served as a 
Professor of Maliki Jurispurdence in the famous Al-Azhar Univrsity 
of Egypt for several years and also worked as a Judge in Cairo 
for a considerably long period. He held many political offices in 
various Muslim Kingdoms of Africa and Muslim Spain. Besides, he 
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was a very shrewd politician and intelligent diplomat. He engaged 
throughout his life in ploting against his political rivals and making 
efforts to have more and more political gains for himself. He was 
also a very good and convincing conversationist and debator; on 
many an occasion he was deputed by various circles to handle 
important political dialogues with kings, rulers, military commanders 
and political leaders of Asia, Africa and Europe. 
His vast academic and political experience contributed to the 
formation of his rat ional , scientific and consistent polit ical 
philosophy. His political theory is a part of his description of 
umran civilization and politics as the art of government is apparent 
from his terminology, for umran is synonymous with Madaniyah 
and Hadarah, settled urban life (as distinct from Badawah, rural 
life). His empiricism is deeply rooted in the traditional beliefs and 
convictions of Islam and steepd in the traditional sciences. Ibn 
Khaldun distinguishes three kinds of state according to their 
government and purpose: Siyasah Diniyah, government based on the 
divinely revealed law, the ideal Islamic theocracy: Siyasah Aqliyah, 
government based on a law established by human reason; and 
Siyasah Madaniyah, government of the ideal state of the 
philosophers, Madina Fadila, Plato's Republic. According to Ibn 
Kahldun, any collective and social life requires the effective support 
of like-minded men, held together by a common bond; in the first 
place, the ties of blood and family tradition which create a sense 
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of solidarity and mutual responsibility, or a common outlook which 
show itself in united action and serves as an important driving 
force in the formation of the state. He calls it Asabiyah and gives 
as its aim mulk, dominion, rule. To him, it is as necessary as 
association itself, for the later alone is not sufficient to protect 
man's life and property. 
Shah Waliullah (1114AH/1703AD — 1176AH/1763AD) 
Shah Waliullah a revolutinoary Indian thinker, theologian, 
pioneer Persian translator of the Quran and a traditionist, the 
founder of Islamic revivalism in modern times, attempted the 
reintegration of the socio-economic and the religio-ethical structure 
of Islam. The reform movement outlined by him, which found full 
expression in the Jihad campaign of Syed Ahmad Baraelvi and Shah 
Ismail revolved round his concept of Maslaha, i.e., the 
establishment of a kind of welfare state based on the relationship 
of man's development with the creative forces of the universe. 
Shah Waliullah has extensively written on politics. His works, 
Hujjatullah-i Baligah and al-Budur al-hazighah, contain useful and 
comprehensive discussions on his political ideas. His encyclopaedic 
work on the history and philosophy of rightly guided khilafah, 
halat al-khifa' gives thought-provoking ideas about the concept of 
khilafah and its development as the supreme political institution of 
Muslim polity. 
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